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Gabriele Winkler 


Preliminary Observations about the Relationship 
between the Liturgies of St. Basil and St. James* 

Before addressing several central issues conceming the Liturgies of 
St. Basil and St. James under examination in the study, it may be useful 
to begin by pointing out the significance of these Liturgies,' and to spell 
out the aims of this investigation and the methodology used to achieve 
them. 

Both Liturgies consist of larger, apparently independent building 
blocks that morę often than not competed later with each other as, for 
example, the Epiclesis and the Institution Narrative; or the concept of 
the “Heavenly Liturgy of the Angełs" based on the inclusion of the vision 
of the Old Testament prophets Isaiah and Ezekiel, with the Oedusha as 
its highpoint, imitated by the faithful, which had to compete with the in- 
creasing significance of the role of the priest, intimately intertwined with 
the concept of offering. This latter development led to a major reworking 
not only of the Initial Dialogue but of other parts of the Anaphora too, as 
is the case in at least two major Eucharistic Prayers, the Anaphora of the 
Apostles Addai and Mari (syr Ap-An) and the various redactions of the 
Anaphora of Basil (Bas). In addition, we have to address the intrusion of 
the concem for “orthodoxy,” which again led to major changes in the 
outline and content of the Liturgies of St. Basil and St. James. 

The present study is a continuation of the philological discussion in 
my 2005 publication on the Anaphora of Basil in its various redactions, 
which included central issues of the East-Syrian Anaphora of the Apos¬ 
tles Addai and Mari and the precommunion rites of the Liturgy of 
James;^ and of subseąuent studies from 2005 to 2009 on the Liturgy of 
Basil and other Eastern traditions.^ 


Abbrevations for the Anaphoras and the List of Several Works Cited in Abbreviated 
Form is found at the end of the article. 

' A short summary of this research was presented as the Aidan Kavanagh Lecture at the 
Yale Institute of Sacred Musie on Oct. 13, 2009. This talk was dedicated to my esteemed 
coUeague Bryan D. Spinks. 

^ Cf. G. Winkler, Die Basilius-Anaphora. Edition der beiden annenischen Redakłionen 
und der relevanten Fragmente, Ubersetzung und Zusammenschau aller Yersionen im Licht der 
orientalischen Oberlieferungen (Anaphorae Ońentales 2. Anaphorae Anneniacae 2, Romę 
2005): v-viii (Foreword); ix-xxiv (Table of content); xxv-lx (Bibliography); 1-37 "(Status 


OCP 76 (2010) 5-55 
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As is well known, the Anaphora of Basil comprises undoubtedly one 
of the most important Eucharistic Prayers in Christendom. A elear indi- 
cation of this is its central position in the Antiochene and Alexandrian 
liturgical traditions. The Anaphora of Basil held center-stage for many 
centuries not only in the Byzantine and Armenian Rites on the fringes of 
the Empire, but also in the Alexandrian tradition. Only at the turn of the 
tenth to eleventh century did the Anaphora. of Chrysostom surplant in 
significance the Anaphora of Basil in the Byzantine tradtion,'* taking over 
first place from the Anaphora of Basil as the principal liturgy.^ Likewise 
the fact that the Anaphora of Basil has come down to us in virtually all 
languages of the Christian East shows its central place in the Eucharistic 


ąuaestionis), 38-52 (Methodology), 53-132 (Overview of the extant Armenian manuscripts 
and fragments); 135-197 (Edition and translation of the first Armenian redaction of the 
Anaphora of Basil); 199-275 (Edition and translation of the second Armenian redaction); 
277-861 (Commentary based on a comparative study of the various redactions of this 
Anaphora); 862-882 (Summaries); 885-901 (Indices). 

Moreover for the precommunion-cycle of the Liturgies of St. Basil and James cf. G. 
Winkler, Die armenische Liturgie des Sahak. Edition des Cod. artn. 17 von Lyon, Ubersetzung 
und Yergleich mit der armenischen Basilius-Anaphora (Anaphorae Orientales 3, Anaphorae 
Artneniacae 3, in preparation for publication in 2010). See in addition; “The Precomunion 
Rites and the Problem of the Sancta Sanctis in the Various Redactions of the Liturgy of 
Basil and Other Traditions.’’ (OCA at press); eadem, "Overview of the Research Project: The 
Armenian Liturgy of Sahak (Edition - Translation - Commentary) and its Dependence on 
the Armenian Version of the Liturgy of Basil,’’ (OCA at press). 

^ Cf. Winkler, "Fragen zur zeitlichen Prioritat,” 243-273; eadem, "Onwicjiesa m paccKas o6 
ycTaHoBjieHMM EBxapMCTMM B anadiope CBBTUTejisi BacMjiHsi BejiHKoro: HeKOTopbie dJHJiojiorwiecKMe 
HaóJHOAeHHB oTHOCKTCJibHo Kx 3BOJ1IOHHH M EotocjioBCKoro 3Ha>ieHHSi,” LIpasocnanHoe ywenue o aep- 
KoeHux mauHcmeas: MamepuoAU V MejteduHapodHOU óoeocnoecKou KOHifiepeHpuu PyccKou Llpaaocja- 
SHOu IJepKeu (MocKga 13-16 HosCps 2007 z.) = "The Epiclesis and Institution Narrative of the 
Anaphora of Basil: Their Evolution and Theological Meaning," in: The Acts of the 5th Inter¬ 
national Theological Conference of the Russian Orthodox Church I (Moscow 2009, at press); 
eadem, "L’anamnese dans les diverses versions de Tanaphore de St. Basile: leur liens avec le 
symbole d’Antioche et leur signification theologiąue,"’ in: Conferences liturgiąues Saint Serge 
2009 (at press); eadem, "Unsolved Problems”; eadem, “Antiochene Synods,” 275-298; eadem, 
"Armenia’s Liturgy,” 363-387; eadem, "Formation of the Armenian Anaphoras,’’ 97-130; 
eadem, "Theological Implications"; eadem, "Christology of the Anaphora of Basil," 112-126. 

For a new assessment of the datę see now the fortheoming important contribution of 
M. Zheltov, "Pecularities of the Divine Liturgy Rite in Pre-Philothean Slavonic Euchologia 
('sluzhebniki')," in: Second SOL-Conference held in Romę, Sept. 17-21, 2008 (at press). 

^ For the hitherto held position with regard to the datę of the shift in the Byzantine 
tradition, cf. R. F. Taft, The Great Entrance. A History of the Transfer of Gifts and Other Pre- 
anaphoral Rites of the Liturgy of St. John Chrysostom (OCA 200, Romę ^1994), xxxii; for the 
Armenian tradition cf. H.-J. Feulner, Die armenische Athanasius-Anaphora. Kritische Edi¬ 
tion, Ubersetzung und liturgievergleichender Kommentar (Anaphorae Orientales I, Anaphorae 
Armeniacae 1, Romę 2001), 79; Winkler, "Formation of the Armenian Anaphoras," 121-122 
with n. 136. 
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tradition. Something similar can be said about the Anaphora of James, 
which has been transmitted in several languages of the Christian East. 

In contrast to the various redactions of the Anaphora of James, the 
high antiąuity of several parts of the Anaphora of Basil is particularly 
noteworthy. Moreover, its intriguing Christological formulae seemingly 
reflect the Christological position not so much of St. Basil, the great Cap- 
padocian saint, but of the Antiochene Synod of 341, summoned in the 
aftermath of and opposition to the Nicene Council in 325, as I have 
shown in detail in my studies of the Anaphora of Basil.* This Antiochene 
Christology is present throughout the entire Anaphora in both the longer 
Armenian, Syriac, and Byzantine versions, as well as the short Egyptian 
redactions.^ Thus this Eucharistic Prayer is Antiochene not only in its 
liturgical shape but, surprisingly enough, in its Christology as well.* The 
attribution of this Eucharistic Prayer to the great Cappadocian Father 
apparently has something to do with the Christological disputes and the 
struggle for orthodoxy in the attempt to overcome Arianism. With the 
Liturgy of James, the Liturgy of Jerusalem, the matter seems much morę 
complicated: this liturgy apparently mirrors other and sometimes later 
Christological positions. These Christological formulae, deriving from 
Credal statements, have not been analysed at all,^ and thus still await de- 
tailed scrutiny. 

The attribution of these Anaphoras to central figures of Christianity 
that stand for ‘‘orthodoxy” as, for example, the attribution of this Anaph¬ 
ora to St. Basil; or in the Armenian manuscript tradition its attribution 
to St. Gregory, “the Illuminator” of the Armenians; or the claim that Lit- 
urgies go right back to Apostolic times, as is the case with the Anaphora 
of "James, the brother of the Lord”; have morę to do with the clamour 
for authority in the context of a divided Christianity than with historical 
fact. 

Since the outstanding 1931 dissertation of H. Engherding,*® we know 
that the witnesses to the Anaphora of Basil fali into two large groups, the 


* Cf. Winkler, Basitius-Anaphora, 24-25, 866-868; eadein, "Fragen zur zeitlichen Priori- 
tat," 247-260; eadent, "Christology of the Anaphora of Basil,” 112-126; eadent, "Theological 
Implications”; eadent, "Antiochene Synods,” 275-298. 

’’ Cf. Winkler, Basilius-Anaphora, 24-25, 866-868; eadent, "Christology of the Anaphora 
of Basil,” 112-126; eadem, "Theological Implications"; eadetn, “Antiochene Synods,” 275- 
298. 

* Cf. Winkler, Basilius-Anaphora, 866-870. 

® See my remarks below. 

Cf. .H. Engberding, Das Eucharistische Hochgebet der Basileiosliturgie. Textgeschicht- 
liche Untersuchung und kriłiscfie Ausgabe {Theologie des Chrisdichen Ostetts. Texłe und 
Untersuchungen, Munster 1931). For an assessment of Engberdings major contribution cf. 
Winkler, Basilius-Anaphora, 9-21. 
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short Egyptian versions in Greek, Coptic, and Ethiopic,*’ and the long 
redactions in Armenian,'^ Syriac,'^ and Byzantine Greek.''' 

In contrast to A. Baumstark, who considered the. longer redactions as 
the older version of the Anaphora of Basil,'^ H. Engberding demon- 
strated in his pioneering study that the short Egyptian version has to be 
given priority over the longer redaction.'^ Engberding’s conclusion, re- 
stricted to the study of the Oratio antę and post Sanctus alone, was 
recently challenged by the close scrutiny of the entire anaphora: the 
Egyptian versions (in Greek, Coptic, and Ethiopic) freąuently show signs 
of later reworking, and sometimes the Armenian redactions or the 
Byzantine Greek version betray older layers.'^ 

Due to the most recent new editions and detailed investigations of the 
Egyptian version of the Anaphora of Basih* and the most important 
other redactions of this Liturgy'^ we are much better informed about the 
evolution of the Liturgy of Basil, the Christology of this Anaphora, in- 


* * For an investigation of the Greek and Coptic texts cf. A. Buddę, Die agyptische Basi- 
lias-Anaphora. Text - Kommentar - Geschichte (Jerusalemer Theołogisches Forum 7, Munster 
2004). For an edition and translation of the Ethiopic version cf. S. Euringer, "Die 
athiopische Anaphora des hl. Basilius nach vier Handschriften herausgegeben, ubersetzt 
und mit Anmerkungen versehen,’’ OCh 36 [Nr. 98] (1934), 135-223. 

For the edition, translation, and commentary of the extant Armenian witnesses cf. 
Winkler, Basilius-Anaphora. 

For a preliminary study of the Syriac version cf. Winkler, Basilius-Anaphora. 

For the edition of the oldest manuscript. Cod. Barberini gr. 336, cf. S. Parenti - E. 
Velkovska, UEucologio Barberini gr. 336 (BELS 80, Romę ^2000); for a study, cf. Winkler, 
Die Basilius-Anaphora. 

Cf. A. Baumstark, Die Messe im Morgenland (Sammlung Kósel 8, Kempten / Miinchen 
1906), 72: "... die agyptische «Liturgie des hl. Basileios” [ist], wie schon ihr Titel erwarten 
laBt, nichts anderes ais eine kurzende und dem dgyptischen Brauche anbeguemte Bearbeitung 
des byzantinischen Basileiosformulars" (my emphasis). A. Baumstark implies here the 
priority of the longer text over against the shorter Egyptian version. Of course, today no one 
any longer assumes that the Byzantine yersion served as a model for the shortening of the 
text. 

Cf. Engberding, lxxvi. 

Cf. Winkler, Basilius-Anaphora', eadem, "Fragen zur zeitlichen Prioritat," 243-273. 

For the Greek and Coptic texts cf. Buddę, Die agyptische Basilios-Anaphora, 39-139 
(Text), 140-203 (Edition), 205-544 (Commentary), 545-612 (Historical Considerations); see 
moreover for the Sahidic version: J. Doresse - E. Lanne, “Un temoin archaiąue de la liturgie 
copte de S. Basile. En annexe: les liturgies «basiliennes et saint Basile» par B. Capelle,” 
Biblioth&que du Museon Al (Louyain 1960), 10-75; cf. in addition W. F. Macomber, "The 
Kacmarcik Codex. A 14th Century Greek-Arabic Manuscript of the Coptic Mass,” Mus 88 
(1975), 391-395; idem, "The Greek Text of the Coptic Mass and of the Anaphoras of BasU and 
Gregory according to the Kacmarcik Codex,” OCP 43 (1977), 308-334; for the Ethiopic version 
cf. n. 11 above. 

Cf. Winkler, Basilius-Anaphora (for a brief outline of the study see above n. 2). 
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cluding the interrelationship of the various versions, than about the 
Anaphora attributed to St. James. Despite the informatiye publications 
regarding in particular the Syrian tradition of the Liturgy of James, this 
Eucharistic Prayer still poses major problems with regard to its early 
shape,^° certain issues concerning the interrelationship of the yarious re- 
dactions, its Christological formulae in the different sections of the 
Anaphora, and the interpolation of the Creed before the beginning of the 
Anaphora proper^' still absent, for example, in the manuscripts of the first 
Armenian redaction of the Liturgy of Basil. 

In contrast to the monographs on the Liturgy of Basil published be- 
tween 2004 and 2005, we haye no recent scholarly monographs on the 
yarious redactions of the Liturgy of James. Thus far most work on the 
Syriac transmission of the Liturgy of James was done by G. Khouri- 
Sarkis between 1959 to 1962, and morę recently by B. Yarghese with his 
generał oyeryiews of 2001, written for students, and of 2008.^^ Yet it is 
adyisable to consult as well the exceedingly yaluable introductions to the 
yarious editions of this Liturgy: in the 1946 edition of the Greek text by 
Ch. Mercier^^; in A. Riickers 1913 publication of the Syriac text,^‘' and 


For seyeral reasons I shall not dwell on the extant publications concerning the prob¬ 
lems of the Jerusalem Myst. Cat. lY and V, but refer, instead, first of all to the fact that 
Jerusalem was bilingual; moreoyer, to the contribution of J. M. Sauget, ''V'estiges d une 
cćlćbration greco-syriaąue de Tanaphore de Saint Jaąues," in: C. Laga (et al.), After Chal¬ 
cedon: Studies in Theology and Chruch History Offered lo Prof. Albert van Roey for his 70th 
Birthday (Louvain 1985), 309-345; and to the conclusions derived from the study of the 
Syriac manuscript tradition by O. Heiming {see below), who distinguished (1) between the 
6th cent. translation containing the Old Syriac version, which served as a basis for the im- 
portant Ethiopic and Armenian yersions {see below)) (2) the 8th cent. yersion attributed to 
Jacob of Edessa, who, according to the manuscripts, had corrected the Old Syriac yersion 
on the basis of the Greek text. 

Cf. A. Baumstark, "Der alteste Text der griechischen Jakobusliturgie," OC 3 (1903), 
214-219, here: 216: "Der Text beginnt in dem christologischen Passus einer griechischen 
und arabischen Bekenntnisformel, einer langatmigen Erweiterung des Taufsymbols 
217: presence of the Creed before the Anaphora proper [for the text cf. Brightman, 44]; for 
georg Jm I + II cf. TarchniSyili, Liturgie Ibericae (for fuli reference see below n. 28), 5, 41 [= 
textus] / 4, 30 [= yersio], still absent, for example, in the first Armenian redaction of the 
Liturgy of Basil [arm Bas I]. In contrast to arm Btis I, the oldest manuscript of byz Btis 
[Cod. Barberini 336] indicates the Creed immediately before the beginning of the anaphora; 
cf. Parenti - Velkovska, 62.- 

^^Cf. G. Khouri-Sarkis in OS 4 (1959), 385-448; 5 (1960), 1-32, 129-158, 363-384; 7 
(1962), 277-296; 8 (1963), 3-20; B. Yarghese, The Syriac Yersion of the Liturgy of James. A 
Brief History for Students (Alcuin / Grow Joint Liturgical Studies 49, Cambridge 2001); idem, 
"The Anaphora of James and Jacob of Edessa,’’ in: Bas ter Haar Romeny (ed.), Jacob of 
Edessa and the Syriac Culture of His Day (Monographs of the Peshitta Institute Leiden 18, 
Leiden / Boston 2008), 239-264; idem, West-Syrian Liturgical Theology (Aldershot Burlington 
2004). 

For gr Jm cf. crit. edition of B.-Ch. Mercier, La liturgie de Saint Jaąues. Edition cri* 
tiąue du texte grec avec traduction latine (Patrologia Orientalis 26, Paris 1946). 
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above all in the 1953 Syriac versions published by O. Heiming and A. 
Raes^^. Moreover, one musi also consult the 1915 edition of the Ethiopic 
Yersion by S. Euringer,^^ the 1897 edition of the Armenian text by 
Catergian ~ Dashian^^ and the 1950 Georgian redactions of M. Tarchni- 
śvili28. To the latter Georgian edition the morę recent studies of S. 
Yerhelst should be added, along with the serious critiąue of Verhelst’s 
publication by G. Rouwhorst3^ 


Cf. A, Rucker, Die syńsche Jakobusanaphora nach der Rezension des Jaqdb(h) von 
Edessa (Liturgiegeschichdiche Quellen 4, Munster 1923). See, moreover, R. H. Connolly - 
H. W. Codrington, Two Commentaries on the Jacobite Liturgy by George the Bishop of the 
Arab Tribes and Moses bar Kepha: Together with the Syrriac Anaphora of James and a Docii- 
ment entitled the Book of Life. Texts and English Translations (London / Oxford 1913): Eng- 
lish translation, 91-127. 

Cf. critical edition (with Latin translation) of syr Jm I: O. Heiming, “Anaphora 
syriaca sancti lacobi Fratris Domini,’’ in: Anaphorae Syriacae 11/2 (Romę 1953), 105-177; 
summary on the mss used by Rucker and Heiming by Yarghese, The Syriac Yersion of the 
Liturgy of Sl. James, 7-9; idem, “The Anaphora of Saint James and Jacob of Edessa,’’ 243- 
245; for syr Jm II cf. A. Raes, “Anaphora syriaca minor sancti lacobi Fratris Domini," in: 
Anaphorae Syriacae 11/2 (Romę 1953). 181-209. 

This Ethiopian witness (eth Jm) has been preserved in the Cod. aelh. 74 of the Paris 
Bibl. Nat., fol. 90 col.d to fol. 96 col.c, published by S. Euringer (with German translation), 
“Die Anaphora des hl. Jakobus, des Bruders des Herrn,” OC n.s. 4 (1915), 1-23. See, more- 
over, the remarks of Heiming in his introduction to syr Jm I: "Anaphora lacobi I,” 110-111. 

This Armenian witness (arm Jm) has come down to us in a single manuscript, Lyons 
Cod. arm 17 of A.D. 1314, fol. 129‘^-141'', published in: Catergian - Dashian, 439-446; Latin 
translation by A. Baumstark, “Denkmaler altarmenischer Megliturgie; 3. Die armenische 
Rezension der Jakobusliturgie," OC n.s. 7-8 (1918), 1-32. A new edition, translation, and 
commentary is planned by G. Winkler for the series; Anaphorae Orientałes with its sub- 
series: Anaphorae Armeniacae. 

Cf. ed. (and Latin translation) by M. TarchniSvili, Liturgiae Ibericae antigiiiores (CSCO 
122-123, script. iber. I/l, Louvain 1950); idem, “Eine neue georgische Jakobusliturgie," 
Ephemerides Liturgicae 62 (1948), 49-82; F. C. Conybeare - O. Wardrop, "The Georgian 
Yersion of the Liturgy of St. James," ROC 18 (1913), 396-420; 19 (1914), 155-173; J, 
Jedlicka, “Das Prager Fragment der altegorgischen Jakobusliturgie," Archiv Orientalni 29 
(Prag 1961), 183-196; A. Jacob, "Yariantes italo-grecąues et georgiennes d’une priCre de la 
'Liturgie’ de saint Jaques,” Mus 78 (1965), 292-298; s. moreover H.-J. Feulner, “Zu den Edi- 
tionen orientalischer Anaphoren," in; H.-J. Feulner - E. Yelkovska - R. Taft (eds.), Cross- 
road of Cultures. Studies in Liturgy and Patristics in Honor of Gabriele Winkler (OCA 260, 
Romę 2000), 281-282. 

Cf. for example, S. Yerhelst, “La messe de Jerusalem. Bilan d’une recherche," Studia 
Orientalia Christiana Collectanea 28 (1997), 236-270; idem, Les traditions juddo-chretiennes 
dans la liturgie de Jdrusalem, specialement la Liturgie de saint Jagues frere de Dieu (Textes et 
etudes liturgigues / Studies in Liturgy 18, Louvain 2003). YerhelsTs latter study deals with 
five prayers' the Trishagion-Prayer, the Proscomidi-Prayer, the Prayer for forgiveness in 
connection with commemorations, the Litany before the Anaphora, the Ektene after the 
Gospel (in Bas + Chrys, but before the Gospel in Jm); cf, G. Rouwhorst’s pertinent critiąue 
conceming the methodological problems of Yerhelsfs study in Yigiliae ChrisTianae 62 
(2008), 90-101. 
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The premature study published in 1992 by J. R. K. Fenwick on the 
alleged common origin of the Anaphoras of St. Basil and St. James,was 
based on an analysis of translations of translalions. The other English 
publications dependent on Fenwick have been superseded by the above 
mentioned morę serious investigations from 2004 to 2009 based on the 
extant original texts of the Liturgy of Basil. 

This brings me to some observations and suggestions about method- 
ology. It seems to me indispensable to consult the various texts in their 
original languages, for several past translations are no longer entirely re- 
liable given the new insights gained through recent philological investi- 
gations concerning, for example, Christological technical terms and ex- 
pressions, and the systematic collection and analysis of the praise-verbs 
in the East-Syrian Anaphora of the Apostles Addai and Mari (syr Ap-An), 
in the various redactions of the Anaphora of Basil (Bas), and in other 
Eastern witnesses (.see helów). 

Today we are, moreover, aware of the fact that several Eastern Litur- 
gies are based on the conflation of a variety of building blocks deriving 
from differing ideas and origins, which later on competed with each 
other, leading thereby to major manupulations of the original layers of 
the Anaphora, as was pointed out in my investigation of the various re¬ 
dactions of Basil as well as of the East-Syrian Anaphora of the Apostles 
Addai and Mari. 


I. The Concem for “Orthodoxy": The Interpolation of the Creed before the 
Anaphora Proper^' and the Christological Formulae in the Oratio (antę 
and) post Sanctus 

The declaratory Creed was interpolated into Eastern Liturgies during 
the fifth to sixth centuries as proof of orthodoxy in the context of the 
Christological controversies.^^ This interpolation of the Creed was pre- 


Cf. J. R. K. Fenwick, The Anaphoras of St. Basil and St. James: An Imestigation into 
their Common Origin (OCA 240, Romę 1992). For this study, which misunderstood Engerding's 
thesis (whom Fenwick intended to supersede), see my detailed review in: OC 78 (1994), 
269-277. 

The overview on the Creeds is based on my study; Entwicklungsgeschichte. See aiso 
below, notes 51-53. 

The monophysites and their opponents alike claimed that they were citing the 
"Nicene” Creed, which, of course, is not so much a reflection of the "Nicaeninn” but rather 
an attempt to prove their '‘orthodoxy.” For the intei-polation of the Creed cf. L. Abra- 
mowski, "Die liturgische Homilie des Ps. Narses mit dem Messbekenntnis und einem 
Theodor-Zitat,” Bulletin of the John Rylands Vniversity Library of Manchester 78 [The Church 
of the East: Life and Thought, 1996), 87-100, here: 92-93; Winkler, "Findikyans Study," 402- 
407; eadeni, Basilius-Anaphora, 24-25, 562-565. For the oldest Egyptian witness cf. W. F. 
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ceded by another process of major significance, namely the reshaping of 
all major parts of the Anaphora by inserting Credal formulae, as for ex- 
ample in the Anaphora of Basil, which allow new conclusions about the 
background of the Christology of this Anaphora.^^ These Credal formu¬ 
lae, predominantly present, for example, in the Oratio post Sanctus of 
the Anaphora of Basil, but also in some versions in the Oratio antę Sanc¬ 
tus, belong to a considerably earlier layer than the actual interpolation of 
the Creed before the Anaphora proper. 

Both the Credal statements in the yarious parts of the Anaphora, as 
also the declaratory Creed before the beginning of the Anaphora proper, 
served to prove the "orthodoxy" of the individual Christian communities. 

With regard to the declaratory Creed before the Anaphora we have to 
be mindful that initially the Nicene Creed was by no means considered 
normative. The Antiochene bishops, for example, resisted the intrusion 
of speculative philosophical language into the Creed, in particular the 
oOoia- and ópoouoioę formulae, suggesting instead that the biblical lan¬ 
guage be retained to express the relationship of the Son with the Father.^'* 
The Anaphora of Basil in all its yersions reflects the Christological dis- 
cussions of the aftermath of the Nicene Council as expressed in the 
Christological formulae of the Antiochene Synod of 341.^^ 

In connection with the declaratory Creed placed before the beginning 
of the Anaphora proper, we haye to realize that not only the fathers of 
the fifth to sixth centuries claimed that their Creed was the Nicene Creed, 
using the term "Nicene" in its broadest possible sense as proof of their 
“OrthodoKy.” But also later liturgical documents held on to this claim, 
including eyen many modern liturgical publications, which assume as 
well that the Creed in the Liturgy is the Nicaenum}^ For example, the 
Creed used during the present-day Armenian Liturgy of Athanasius is 


Macomber, "The Nicene Creed in a Liturgical Fragment of the 5th or 6th Century from 
Upper Egypt," OC 77 (1993), 98-103. 

Cf. Winkler, Basilius-Anaphora, 24-25, 562-565; eadem, “Zur Erforschung orientali- 
scher Anaphoren in liturgieyergleichender Sicht II: Das Formelgut der Oratio post Sanctus 
und Anamnese sowie Interzessionen und die Taufbekenntnisse,” in; R. F. Taft - G. Winkler 
(eds.), Acłs of the International Congress Comparatiye Liturgy Fifty Years after Anton Baum- 
stark (1872-1948), Romę, 25-29 September 1998 (OCA 265, Romę 2001), 403-497. 

Cf. Winkler, "Anhang,” 107-159; eadem, "Fragen zur zeitlichen Prioritat," 243-273, 
here: 247-260; eadem, "Antiochene Synods,” 275-298; eadem, "Armenia’s Liturgy," 363-387. 

Cf. Winkler, Basilius-Anaphora, 566-577, 579-582, 741-750, 844-861, 866-870. 

Cf. my review of Maija Priess, Die athiopische Chrysostomos-Anaphora (Athiopistische 
Forschungen 68, Wiesbaden 2006), in OC 91 (2007), 260-268, here: 268; or Findikyans 
recently published important doctoral dissertation: The Commentary of the Armenian Daily 
Office by Bishop Stepanos Siwnec'i (t 735): Cńtical Edition and Translation with Textual and 
Liturgical Analysis (OCA 270, Romę 2004), 185/211 n. 117, 439, Indices, 629: "Creed, 
Nicene"; and my comments: "Findikyan’s Study," 402-407. 
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and was not the “Nicene Creed,” unless we take the term "Nicene" in its 
broadest possible sense as demonstrating the “Orthodoxy” of the Arme- 
nians. The Armenians have madę use of several Creeds:^^ 

The oldest witness in the context of the Anaphora of Basil (including arm Bas 
I) are the Antiochene Credal formulae of 341, contained in several parts of all the 
versions of this Anaphora;^* 

(1) The actual Nicaenum is preserved in several Armenian letters. The first 
two letters stem from Armenian Patriarchs; the Letter of Sahak (of 435) and the 
first Letter of Babgen (506); moreover, the sixth-century Creed contained in the 
Letter of Cyril.^^ 

(2) Siwnec‘i’s eighth-century Commentary is the oldest witness for the actual 
reference to the declaratory Creed before the Anaphora proper. Here the Creed is 
referred to by citing the Incipit only, either in the first person singular (“I be- 
lieve”) deriving from haptism, or with the later first person płural ("We believe”). 
"I believe” is the standard form of Siwnec‘i’s Commentary; the later “We believe” 
occurs just once, and only in the short version.‘’° 

The earlier form ("I believe'') pertains to the Armenian Baptismal Ordo, with 
an interesting difference in the two oldest mss of the 9th to lOth cent.: in Cod. 
Erevan 1001 there is no reference that this is allegedly the ‘'Nicene" Creed; 
whereas Cod. Yenice 320 says: “and they perform the “7 believe" [of] Nicea com- 
pletely.”'" 

(3) The first witness to cite the entire declaratory Creed in the Liturgies of 
Basil and Athanasius is the Yenice Cod. of San Lazzaro 1411 of the second half of 
the 13th cent.: the second Armenian translation of the Anaphora of Basil (arm 
Bas II), fol. 142''-143'', contains an earlier form of the so-called Armeniacum: 
“We believe ...”; the Armenian Liturgy of Athanasius, fol. 22''-33’', reflects also the 
Armeniacum: “We believe 

The so-called Armeniacum seems to have been cited in its entirety for the first 
time in Sebeos (600 - ca 662), as I have pointed out in my Entwicklungsge- 
schichte, 223. This Creed, also used today in the Liturgy of Athanasius, is not the 
“Nicaenum," but consists of a conflation of the Hierosolymitanum, the Nicaenum, 


Cf. Winkler, "Findikyan’s Study,” 403-407. 

Cf. Winkler, Basilius-Anaphora, Indices, 892: "Synode von Antiochien 341”; see also 
my overview, 866-870. 

Cf. "WinMer, Entwickluńgsgeschichte, 125-139, 167-180, 191-194. 

Cf. Winkler, '‘Findikyan’s Siudy," 404. For the inclusion of the "I believe’’ (= Coptic 
version) and the "We believe” (= Ethiopian text) in connection with the statements about 
the Incarnation in the Oratio post Sanclus of the Liturgy of Basil cf. Winkler, Basilius- 
Anaphora, 606-607. 

Cf. G. Winkler, Das armenische Initiationsrituale. Entwicklungsgeschichtliche und 
liturgieyergleichende Untersuchung der Quellen des 3. bis 10. lahrhunderts (OCA 217, Romę 
1982), 198 with n. 114. 

Cf. Winkler, Basilius-Anaphora, 114-122. 
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the Hemieneia, and the Creed of Babgen, as was explained in my Entwicklungs- 
geschichte, 225-229. 

(3) Finally we have to mention the Creed in the Armenian Horologion (Zam- 
agirk'), apparently once the Armenian Baptismal Creed prior to its substitution 
by the Amieniacum.*^ 

Let us turn now to the Christological formulae found in the Oratio 
post Sanctus of the Anaphoras of Basil and James. It is well known that 
the Oratio post Sanctus, which refers at the beginning to the creation 
and the fali, followed by the history of salvation (and is thereby an im- 
portant witness to its Christology) betrays several common traits in the 
Anaphoras of Basil and James. We observe this if we take, for example, 
the Greek Egyptian redaction of Basil (eg gr Bas) and the Greek text of 
the Liturgy of James (gr Jm), as did A. Buddę in his 2001 study.'*'' 
Budde's article consists of a highly speculative comparison of the Greek 
Egyptian version of the Anaphora of Basil (eg gr Bas), the Greek version 
of the Liturgy of James (gr Jm), and the East-Syrian Anaphora of Nesto- 
rius (syr Nest), behind which A. Buddę assumed a common orał tradi- 
tion, comparable to the Jazz-improvisations of a Charlie Parker.''^ In 
reality these formulations rely predominatly on Credal fragments. Hence 
I would suggest the following approach based on a philological analysis 
of all the extant versions of both Anaphoras: 

(1) Fundamental to new insights is a systematic collection of all the 
pertinent Christological technical terms and expressions, in particular 
those concerning the relationship of the Son with the Father and how 
the ouoia- and ópoouoioc; formulae are rendered in the various oriental 
versions regardless of where they occur, before or after the Sanctus. The 
Oratio post Sanctus of the Anaphora of James and the Egyptian version 
of the Anaphora of Basil, in contrast to the other versions of Basil, do not 
speak about the relationship of the Son with the Father. Only those ex- 
pressions are present that concern the creation, fali, and Incarnation, 
and show in these sections of both Anaphoras considerable closeness 
with each other. This conspicuous silence in the Egyptian Anaphora of 
Basil begs for an answer. Since this concerns in particular the Chris¬ 
tological statements expressing the relationship of the Son with the Fa¬ 
ther, which the Armenian version (arm Bas I) incorporated not only in 
the Oratio post Sanctus but also in the Oratio antę Sanctus, it is highly 


Cf. Winkler, Entwicklungsgeschichte, 203-222, 593-620. 

Cf. A. Buddę, ‘'Improvisation im Eucharistiegebet. Zur Technik freien Betens in der 
Kirche,” Jahrbuch fur Antike und Christentwn 44 (2001), 127-141. 

For a critiąue, cf. Winkler, Basilius-Anaphora, 28-29, 31, 50-51. 
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significant that precisely this central Antiochene Christology is missing 
in the Egyptian version.‘'* 

How should we interpret this finding? The central ąuestion is, of 
course, whether the redactor of the Egyptian version actually may have 
felt it necessary to distance the Egyptian text from this key Antiochene 
argument of how the Son is related to the Father, or whether the Egyp¬ 
tian version with the missing statement about the Sons relationship to 
the Father has to be given priority over against itś presence in the Arme- 
nian version. 

In this context we have to remember the highly significant fact that 
the short Egyptian redaction does contain a good many Antiochene 
Christological formulae as, for example, the introductory formula of the 
Incarnation, as well as the formulae for the Resurrection and the Parou- 
sia. Furthermore, the entire Anamnesis is patterned after the Christology 
of the Antiochene Synod of 341 —just to mention the most conspicuous 
parallels.''^ Only the central Antiochene argument of the Synod of 341, 
namely how the Son is related to the Father, is absent in the Egyptian 
yersion of the Anaphora. This intriguing absence raises the ąuestion 
whether the Egyptians did not feel it preferable to drop this central 
Antiochene Christological statement in order to avoid too close an as- 
sociation with a Christology not of its making. For the Christology of the 
Antiochene Synods of 341 (to 345), part of the struggle against Arianism, 
also included the attempt to bypass the Nicaenum, so dear to Athanasius, 
by adopting scriptural passages in order to avoid the Nicene formula of 
the homoousios and ousia. Hence the possibility of a later reworking of 
this part of the Oratio post Sanctus of the Egyptian yersion of Basil and 
its adaptation to the Egyptian tradition cannot be excluded.''* 

Moreoyer, closest attention should be giyen to the precise formulation 
of the Incarnation in all extant yersions by analysing the respectiye odgi¬ 
nał texts of both Anaphoras (for the Anaphora of Basil I refer to my ex- 
tensiye analysis).'*^ Not only the precise yocabulary, but also the earlier 
absence of any reference to the Holy Spirit, or the later inclusion of the 
Holy Spirit, allow important conclusions with regard to the eyolution of 
the formulations of the Incarnation in these Anaphoras. 


Cf. Winkler, Basilius-Anaphora, 561-584 (= the development of the so-called 'Oratio 
Theologica’ within the Oratio antę Sanctus), 589-692 (= the detailed investigation of the 
‘Oratio Christologica’ in the Oratio pQ5/ Sanctus), 866-870 (= summary). 

Ibid., 866-870 (= summary). 

Cf. Winkler, "Fragen zur zeitlichen Prioritat,’’ 247-260. 

Cf. Winkler, Basilius-Anaphora, 589-692 (= detailed analysis of the Christology in the 
Oratio post Sanctus). 
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(2) These Christological terms and expressions, often based on Scrip- 
tural passages,^® should be analysed and compared to the various Credal 
fragments and Creeds known to us by the collections of the Greek for- 
mulae by A. Hahn (for the Nicaenum cf. G. L. Dossetti)^’; the studies of 
the evolution of the Syriac terminology by A. de Halleux and S. Brock^^; 
and the development of the Armenian vocabulary, including references 
to the Georgian and Ethiopic evidence by G. Winkler.^^ These studies 
demonstrated the process of ever closer adaptions of the Greek vocabu- 
lary with its technical terms, by coining Syriac and Armenian neologisms 
during the fiftth to sixth centuries, which can be traced with consider- 


Cf. Winkler, "Fragen zur zeitlichen Prioritat," 247-260; eadem, Basilius-Anaphora, 
561-584 (= analysis of the Oratio antę Sanctus), 589-692 (= investigation of the Oratio post 
Sanctus). 

Cf. A. Hahn, Bibliothek der Symbole und Glaubensregeln in deralten Kirche. Dritte viel- 
fach veranderte und vennehrte Auflage von G.L. Hahn mit einem Anhang von A. Hamack 
(Breslau 1887, photomech. reprint Hildesheim 1962); G.L. Dossetti, II simbolo di Nicea e di 
Costantinopoli. Edizione critica {Testi e ńcerche di scienze religiose 2, Romę / Freiburg 1967). 

Cf. A. de Halleux, "Le symbole des ćveques perses au synode de Seleucie-Ctćsiphone 
(410)," in; G. Wiessner (ed.), Erkenntnisse und Meinungen II (Góttinger Orientforschungen 
1/17, Wiesbaden 1978), 161-190; idem, "Le deuxi&me lettre de Philoxene aux monasteres du 
Beit Gaugal," Mus 96 (1983), 5-79; idem, "La Philoxćnienne du symbole," in: Symposium 
Syriacum 1976 (OCA 205, Romę 1978), 295-315; S.P. Brock, "Clothing Metaphors as a 
Means of Theological Expression in Syriac Tradition,” in: M. Schmidt - C.F. Geyer (eds.), 
Typus, Symbol, Allegorie bei den óstlichen Kirchenvdtem und ihre Parallelen im Mittelalter 
(Eichstdtter Beitrdge 4, Regensburg 1982), 11-38; idem, “The Christology of the Church of 
the East in the Synods of the Fifth to Early Seventh Centuries: Preliminary Considerations 
and Materials,” in; Aksum - Thyateira. A Festschrift for Archbishop Methodios of Thyateira 
and Great Britain (Athen 1985), 125-142; idem, "The Church of the East in the Sasanian 
Empire up to the Sixth Century and it’s Absence from the Councils in the Roman Empire," 
Pro Oriente. Syriac Dialogue 1 (Vienna 1994), 69-86; idem, "The Nestorian Church: a Lamen- 
table Misnomer," Bulletin of the John Rylands University Library of Manchester 78 {The 
Church of the East: Life and Thought, 1996), 23-35. 

Cf. G. Winkler, Entwicklungsgeschichte: eadem, "Anhang,” 107-159; eadem, "Fin- 
dikyan’s Study,” 402-407; eadem, “Das theologische Formelgut liber den Schópfer, das 
óiioouoiot;, die Inkamation und Menschwerdung in den georgischen Troparien des ladgari 
im Spiegel der christlich-orientalischen Ouellen,” OC 84 (2000), 117-177; eadem, "A Decade 
of Research on the Armenian Rite 1993-2003," in; R.F. Taft (ed.), The Formation of a 
Millennial Tradition: 1700 Years of Armenian Christian Witness (301-2001). In Honor of the 
Visit to the Pontifical Oriental Institute, Romę, of His Holiness Karekin II, Supreme Patriarch 
and Catholicos of Ali Armenians, November 11, 2000 (OCA 271, Romę 2004), 183-210; 
eadem, "Zur Signifikanz,” 23-45.' For the Ethiopic version of the Nicaenum cf. B.M. 
Weischer, "Die urspriingliche nikanische Form des ersten Glaubenssymbols im Ankyrotos 
des Epiphanios von Salamis. Ein Beitrag zur Diskussion um die Entstehung des konstan- 
tinopolitanischen Glaubenssymbols im Lichte neuester Sthiopischer Forschungen,” Theo- 
logie und Philosophie 53 (1978), 407-414; idem, Qerellos lY/l; Homilien und Briefe zum 
Konzil von Ephesos (Athiopistische Forschungen 4, Wiesbaden 1979). 
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able certainty in the Syriac and Armenian sources, as well as hypotheti- 
cally in the Georgian and Ethiopic documents.^'* 

(3) In addition to the philological analysis of the Christological sec- 
tions in the Oratio post Sanctus, the presence of the declaratory Creed, 
interpolated before the Anaphora proper in nearly all the versions of the 
Liturgies of Basil and James deserves closer scrutiny. For this Creed is 
still absent in both manuscripts of the first Armenian redaction of Basil 
(arm Bas I).^^ 

(4) Besides the Liturgy of James, the Liturgy of Jerusalem, there are 
other important witnesses to the hagiopolite Liturgy as, for example, the 
ladgań, the Georgian collection of Troparia. It is commonly assumed 
that the oldest layers of the ladgari go back to the fifth century hagio¬ 
polite tradition. Now the presence of Christological formulae of Antio- 
chene origin in several of these Georgian troparia, in addition to the in- 
triguing presence of allusions to the Anaphora of Basil in the ladgari and 
in the eighth century Armenian Commentary of Step‘anos Siwneci, in- 
vite us to include in futurę investigations of the Liturgy of James also the 
extant studies concerning the influence of the Antiochene Christological 
formulae of 341 and 345 and the possible influence of the Anaphora of 
Basil on the Liturgy of Jerusalem.^^ 

The pursuit of the above mentioned suggestions would likely lead to a 
better understanding of the interrelationship of the various redactions of 
the Liturgy of James, and provide new insights into the interdependence 
of the Anaphora of James and Basil with respect to the Oratio post Sanc¬ 
tus; moreover, it would add new Information about the interpolation of 
the Creed into these Liturgies. 

Until these studies are undertaken, no reliable conclusions can be ex- 
pected about the interconnection of the Oratio post Sanctus in these two 
Anaphoras. The partial relationship between the Egyptian Liturgy of 
Basil and the Jerusalem Liturgy of James is obvious. However, the Chris- 


Cf. Winkler, Entwicklungsgeschichte, 286-287, 332-374, 375-466; eadem, "Anhang,” 
109-119; eadem, "Das theologische Formelgut," 133-177; eadem, "Zur Signifikanz," 31-38. 

For the interpolation of the Creed before the Anaphora proper of the Liturgy of 
James see, for example, georg Jm I + II; cf. edition of M. TarchniSvili, Liturgiae Ibericae, 5, 
41 [= textus] I 4, 30 [= versio]. In contrast to arm Btis I, the oldest manuscript of byz Bas 
[Cod. Barbeńni 336] indicates the Creed immediately before the beginning of the anaphora; 
cf. Parenti - Velkovska, 62. 

Cf. G. Winkler, "Einige bemerkenswerte christologische Aussagen im georgischen 
ladgari. Ein Vergleich mit verwandten armenischen Ouellen,” OC 91 (2007), 134-163; 
eadem, “Das theologische Formelgut uber den Schópfer, das ópoouoiot;, die Inkamation und 
Menschwerdung in den georgischen Troparien des ladgari im Spiegel der christlich- 
orientalischen Ouellen,” 117-177; eadem, "Findikyans Study,” 399, 407-414. 
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tological formulae in the Armenian version of the Anaphora of Basil 
(arm Bas I) seem to point toward a priority of this version over against 
the Egyptian text of the Liturgy of Basil and the Anaphora of James. 
Something similar seems true for the interpolation of the declaratory 
Creed before the Anaphora proper: again arm Bas I, where the Creed is 
still missing, provides earlier eyidence over against the presence of the 
Creed in several other redactions of Basil and the various versions of the 
Liturgy of James. Yet the preliminary naturę of these observations must 
be emphasized. They have also something to do with the necessary fu¬ 
turę inclusion of still unpublished Georgian materiał and renewed stud- 
ies of the Ethiopic and Armenian versions of the Liturgy of James, sińce 
the Ethiopic and Armenian translations seem to miiTor an earlier 
yersion of the Syriac texts of the Anaphora of James. 


II. Some Observations Regarding the Praise of God hy the Angels and the 

People Including the various Ranks of the Angels in the Oratio antę 

SanctuS^^ 

It may be useful to begin with some methodological remarks con- 
ceming the translation of the Syriac, Armenian, and Ethiopic praise- 
verbs. For the sake of clarity, and in order to scrutinize morę closely the 
Yocabulary of praise in the yarious Anaphoras, it was deemed indispen- 
sable to procede as follows; (1) First, it was necessaiy to collect on a sys- 
tematic basis the Greek, Syriac, Armenian, and Ethiopic yerbs of praise 
in the respectiye original languages. (2) In order to facilitate a compari- 
son in greater detail, the releyant yocabulary was then retrotranslated 
into Greek, proyiding thereby the precise Armenian, Syriac, and Ethiopic 
eąuiyalent of the Greek yerbs. (3) This systematic collection and com- 
parison allowed greater precision and thereby seyeral modifications of 
prior Greek retrotranslations of the Syriac and Armenian yocabulary by 
H. Engberding, and earlier Latin, English or German translations. (4) 
This procedurę led to seyeral clarifications, as was pointed out in my 
studies of the Syriac, Armenian, Ethiopic and Coptic praise-yerbs; as 
well as of those in the Anaphora of the Apostles Addai and Mari (syr Ap- 
An)^^; in the yersions of the Anaphora of Basil (Bas)“; in the Ethiopian 


Cf. notes 26-27. 

Cf. detailed survey and analysis in Winkler, Basilius-Anaphora, 353-516; eadein, “Beo- 
bachtungen zu den im antę Sanctus angefiihrten Engeln und ihre Bedeutung," Theologische 
Ouartalschrift 183 (2003), 213-238; eadein, "Unsolyed Problems”; eadein, "Uber das christli- 
che Erbe Henochs.” 

For the Anaphora of the Apostles (syr Ap-An) Addai and Mari cf. Winkler, Basilius- 
Anaphora, 291-298 (= analysis of the verbs in the Initial Dialogue), 414-417, 431-451 (= the 
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Anaphoras, including the praise-verbs in Enoch in connection with the 
Oedusha^'; and in the Ethiopic and Syriac versions of the Testamentum 
Domini“; to which will now be added an analysis of the praise-verbs in 
the various versions of the Anaphora of James (Jm). The evidence in the 
redactions of Jm further strengthens the conclusions with regard to the 
yarious versions of Bas and other Anaphoras. 

In the Oratio antę Sanctus of the Anaphoras of Addai and Mari, Basil, 
and many other Eastern Eucharistic Prayers, the theme of praise is inau- 
gurated with the worship of God by the faithful,^^ followed by the “Heav- 
enly Liturgy of the Angels” with its main protagonists, the Cherubim and 
Seraphim in that order! Our oldest witness to this "Liturgy of the Angels" 
is undoubtedly the East-Syrian Anaphora of the Apostles Addai and Mari 
(syr Ap-An). 

The problem of the various ranks of angels cannot be solved without 
taking into account the praise-verbs with which God is worshiped by the 
people and the angels, for the reference to the various categories of an¬ 
gels is intimately intertwined with their worship and the verbs used for 
this purpose.*'* Again, the evidence of the Armenian version of the 
Anaphora of Basil (arm Bas I, and partially also arm Bas II) probably 
must be given priority over the Egyptian version and the other redactions 
of the Anaphora of Basil,while several versions of the Anaphora of 
James that deviate from the Greek text are of major importance as well. 

As was stated already, this theme of praise falls into two parts in 
many Eastern Liturgies, the worship of God by the faithful followed by 
his worship by the angels. This is the case, for example, in syr Ap-An of 
Addai and Mari and in the versions of the Anaphora of James and of 
Basil, with the astonishing exception of the Egyptian redaction of Bas, 


praise-verbs connected with the worship of God by the faithful and the angels; pp. 417-439: 
comparison of syr Ap-An and arm Bas I); eadem, "Unsolved Problems.” 

For the yarious yersions of B«is, cf. Winkler, Basilius-Anaphora, 419-451 with an over- 
view on the retrotranslation into Greek of the Syriac and Armenian yerbs, 441-445, 753-774 
(= the praise-yerbs before the Epiclesis); eadem, "Fragen zur zeitlichen Prioritat,’’ 260-267; 
eadem, "Unsolyed Problems.” 

** Cf. Winkler, Basilius-Anaphora, 425-431; for the Ethiopian Anaphoras see now 
Winkler, "Uberdas christliche Erbe Henochs.” 

Cf. Winkler, "Uber das christliche Erbe Henochs.” 

Not so in the Egyptian version of Basil, which says nothing about the praise of God 
by the people. Cf. Winkler, Basilius-Anaphora, 440-445; eadem, "Fragen zur zeitlichen Prio¬ 
ritat,” 263-265. 

It is indispensable to consult the yarious yersions, and not to rely on past (English) 
translations. 

Cf. Winkler, "Fragen zur zeitlichen Prioritat,” 243-273, here; 260-267. 
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which does not refer to the praise of God by the faithful, in contrast to 
all other versions of Basil and all versions of the Anaphora of James. 


1. The Praise-Verbs in Connection with the Worship of God by the Faith¬ 
ful in the Yarious Yersions of the Anaphoras of Basil and James 

The Armenian, Syriac, and Ethiopic yocabulary will be presented in 
Greek with English translation: 

(a) The Praise of God by the Faithful in the Anaphora of Basil 

consists of a string of verbs^^ with two important exceptions; 

— the Egyptian version of Basil does not include this praise by the community^'' 

— arm Bas I provides the oldest text of Bas 

with just one single verb (So^d^ew = ‘to glorifyf^ 

syr Bas has four verbs:^^ 
aiveTv {‘to sing) - upveiv {‘to laud') 

£UX«piOT£Tv {‘to thank’) - 5o^dę£iv {‘to glorify’)-, 

byz Bas has six verbs:^° 

aiv£Tv {‘to sing) ~ upv£Tv fto laud’) 

£uAoYew {‘to praise) - 7ipoaKuv£Tv {‘to adore’) 

£UxapiaT£Tv {‘to thank') - 5o^dę£iv {‘to glorify). 

(b) The Anaphora of James 

has the same praise-verbs as byz Bas in the following two versions of Jm; 
gr Jm with an inversion of the last two verbs: So^d^ew - £Ux«pRJr£w;^‘ 
followed precisely by georg Jm II;’^ 


Overview in Winkler, Basilius-Anaphora, 440-445. 

For eg B«is cf. Buddę, Die dgyptische Basilios-Anaphora, 144; Winkler, Basilius- 
Anaphora, 440, 442-444; eadem, "Fragen zur zeitlichen Prioritat,” 260-267. 

For arm Bjis cf. Winkler, Basilius-Anaphora, 442, 444. 

For syr B«is cf. ed. of I.E. Rahmani, Missałe iuxta Ritum Ecclesiae Apostolicae Antio- 
chenae Syrorum (Sharfć 1922), 175-176; Winkler, Basilius-Anaphora, 441, 443, 445. 

For byz B«is cf. Cod. Berberini 336; ed. of Parenti-Velkovska, 64; Winkler, Basilius- 
Anaphora, 443, 445. 

For gr Jm cf. Mercier, 198: aiveiv (‘lo sing') - upveiv (‘lo laud) - euAoyew (‘lo praise’) - 
7tpooKUveiv {'to adore') - So^d^ew {‘to glorify’) - euxccpioTeiv {‘to thank')-, followed precisely by 
georg Jm II, cf. TarchniSvili, Liturgie Ibericae, 47/35. 

For georg Jm II cf. Tarchni5vili, Liturgie Ibericae, 47/35: aiveiv (‘lo sing') - upvelv {‘to 
laud') - EuAoyEiY {‘to praise') - 7tpooKUveiv {‘to adore’) - do^d^EW (‘lo glorify’) - eOxccpioTeiv {‘to 
thank’). 
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georg Jm I has;’^ 

aiveTv {‘to sing) - u|jveTv (7o łaud') 

euA.0YeTv (‘to praise) - (‘Jo glońfy) - TipoaKUveTv (‘ro adore) 

euxapic5TeTv (‘Jo thank')-, 

considerably different, and much morę significant than the other versions of 
Jm are: 

eth Jm 

So^d^eiy (‘Jo glorify) - euA. 0 Yeiv (‘Jo praise') 
euxapiOTeTv (‘Jo thank') - TipoaKUveTv (‘Jo adore')-, 

syr Jm and arm Jm^^: 

5o^dęeiv (‘Jo glorify') ~ euAoYew (‘Jo praise') 

aiveTv (‘Jo sing) - TipoaKUveTv (‘Jo adore') - euxapiOTeTv (‘to thank')-, 
syr Jm II has;^^ 

eóxapic5TeTv (‘to thank') - TipoaKUveiv (‘to adore') - So^d^ew (‘to glorify'). 

Before I explain the theological significance of these praise-verbs in 
the context of the worship of God by the community at the beginning of 
the Oratio antę Sanctus, I want to make the following observations: 

(1) The Armenian version (arm Bas I) reflects here the original text of 
the Anaphora of Basil by indicating just one single verb, namely So^d^ew 
(fto glorify'): the faithful glorify God. 

(2) Two yersions of the Anaphora of James, namely eth Jm and syr 
Jmll, are especially noteworthy, for neither contains the verb-pair aivevv 
{‘to sing') - upveTv (‘to laud'). This verb-pair occurs freąuently in the Egyp- 
tian tradition (cf. Serapion, Mark, Gregory).’* 

(3) In the majority of the yersions of Jm (gr Jm, georg Jm I + II, syr 
Jm, arm Jm) the yerb euxapvoTEvy {‘to thank') is placed at the end, only 
syr Jm II has it at the beginning; in eth Jm euxapioTety was interpolated 
after the two older yerbs So^d^Eiy ('Jo glorify’) ~ EuXoYeiv ('Jo praise’) and 
before JipooKuyEiy (‘Jo adore’). 


For georg Jm I cf. TarchniSvili, Liturgie Ibericae, 11/9. 

For eth Jm II cf. Euringer, “Die Anaphora des hl. Jakobus,” 2/3 [the Ethiopic text 
should be consulted, not the German translation]. 

For syr Jm 1 cf. crit. ed. of Heiming, “Anaphora lacobi I,“ 142 /143; one ms (Cod. 
Paris Bibl. Nat. 71) witnesses an inversion of the last two verbs: first EuxcipioTeIv, followed 
by 7tpooKUveiv. 

For arm Jm cf. Cod. Lyons ann 17, fol. 133''; Catergian - Dashian, 439. 

For syr Jm II cf. crit. ed. of Raes, “Anaphora lacobi II," I94/I95 [no variants in the 

mss]. 

Cf. Winkler, Basilius-Anaphora, 440, 446, 447, 448. 
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Let us now turn to the adoration of God by the angels in the antę 
Sanctus, for the praise of God by the faithful and the angels are intń 
mately associated with each other, as we shall see shortly. 

2. The Praise-Verbs of the Worship of the Angels in the Redactions of the 
Anaphoras of Basil and James 

(a) The Praise of God by the Angels in the Anaphora of Basil 

contains the following dominant verbs;^® 

7tpoaKUveTv combined with euAoyew or (in that order).*® 

The Anaphora of James in its various versions, 
gr Jm, eth Jm, syr Jm I, and georg Jm II,*' 

offers just one verb, namely So^d^eiy ('lo glorify’)^^ 
in connection with the highest ranks of angels, 
the Cherubini and Seraphim (in that order**); 

with one significant exception; 

syr Jm II:*'' the highest ranks of angels sanctify [^Ajt,,.oso (dyidaouaiy)] God. 
Similarly, syr Bas, where the ranks of the 5uvdpei(; "sanctify" God;** 

See, moreover, the clarification in the Oratio antę Pater noster of syr Jm II;*® 
“Deus ..., qui a cherubim benediceńs et a seraphim sanctificaris ..." 

Not only syr Jm II says that the Cherubim "praise" (euAoyew) God 

and the Seraphim "sanctify" him, but also syr Diosc I + II (here in the antę 

Sanctus).*^ 


Ibid., 419-451, overview on the Greek, Syriac, and Armenian verbs, 441-445. 

*° The Egyptian version of Basil has 7tpoaKUveTv combined with ugvelv; byz Btis (Cod. 
Barb. 336) has substituted jipooKUveiv with AaTpeuew; for an overview cf. Winkler, Basilius- 
Anaphora, 443, 445; eadem, “Fragen zur zeitlichen Prioritat,” 260-267. 

*' For gr Jm cf. Mercier, 200; for eth Jm cf. Euringer, “Die Anaphora des hl. Jakobus," 
4/5 (the Ethiopic text should be consulted, not the German translation); for syr Jm I cf. 
Heiming, "Anaphora lacobi I,” 142/143; for georg Jm II cf. TarchniSvili, Liturgie Ibericae, 
48/35; arm Jm has: "łhey offer the glońficatioń’•, cf. Cod. Lyons arm 17, fol. 

** I do not include in my survey on the Anaphoras of Basil and James the verbs "to say’’ 
“to exclaim’’ and variants, which lead up to the Sanctus. Only georg Jm I does not offer any 
praise-verh in connection with the worship of the angels; arm Jm has: “they offer the 
glońficatioń’’-, cf. Cod. Lyons arm 17, fol. 

** With the exception of arm Jm cf. Cod. Lyons arm 17, fol. 133'"; Catergian - Dashian, 
440: Seraphim - Cherubim! 

*'* For syr Jm II cf. crit. ed. of Raes, "Anaphora lacobi II,” 194/195. 

** For syr Bas cf. Rahmani, 176; Winkler, Basilius-Anaphora, 441, 443, 445. 

*® For syr Jm II cf. crit. ed. of Raes, "Anaphora lacobi II,” 207; Winkler, “Dber das 
christliche Erbe Henochs." 

*^ For these two Syrian Anaphoras cf. crit. ed. of W. de Vries, "Anaphora syriaca Dio- 
scori Alexandrini Prima," in: Anaphorae Syriacae F3 (Romę 1944), 276/277; idem, "Anaph¬ 
ora syriaca Dioscori Alexandrini Secunda," 308/309; Winkler, "Beobachtungen zu den im 
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Moreover, in several Ethiopian Anaphoras God is “sanctified" by the Sera- 
phim: 

(1) first and foreomost in the Anaphora of the Apostles (eth Ap-An):®* 

“and ... they sanctify you” !); 

the verb “sanctify" clearly refers here to the description of the Seraphim 
according to Is 6:2 (without mentioning verbatim the Seraphim);*^ 

(2) in the Ethiopian Anaphora of John (eth John):^® 

"... whichsanctify you” 

(3) in the Ethiopian Anaphora of Gregory (eth Greg), 
here associated with the praise of the people:'^^ 

"and we sanctify you” (tD'J^£‘ńh:). 

This explicit connection between the Seraphim and how they "sanc¬ 
tify" God (borrowed from the “hagios” of Is 6:3), and the obviously sec- 
ondary usage of this verb in connection with the praise by the people in 
an Ethiopian Anaphora, is of considerable importance for it suggests 
that the people imitate the angels in their worship of God: they "sanctify" 
God (e.g. in eth Greg), or morę freąuently; they "praise" (EuAoYeTv) God 
according to the vision of Ez 3:12, often substituting euAoYew with 
So^d^Eiy in Syrian and Armenian liturgical texts. 

In the Anaphora of James the original vocabulary associated with the 
angels, morę precisely with the Cherubim and Seraphim, is 5o^d^Eiv (or 
"sanctify,” as in syr Jm II) without the 7tpooKuvETv, which is present in 
the Anaphora of the Apostles (syr Ap-An) of Addai and Mari, and in all 
versions of Bas.^^ 

There seemingly exists a very old layer of the "Liturgy of the Angels in 
Heaven” which later on became expanded.®^ The highest ranks of the an¬ 
gels are the pair of the Cherubim and the Seraphim, referred to with 
good reason in that order, for according to Ez 3:12 (the Hayyot = the 


antę Sanctus angefiihrten Engeln," 213-238, here: 215, 218-223; eadeni, Basilius-Anapiiora, 
431-439, 441-451,454-463. 

** For the Antę Sanctus in eth Ap-An cf. Masshafa ąsddase [= textus receptus], 58-59 (nr. 
29); the model was here seemingly the Oedusha of Enoch 61,9: "and they sanctify 
(a)g,t£-th:) the name of the Lord ...”; cf. Winkler, "Uber das christliche Erbe Henochs” 
[context of notes, 85-86, 93]. 

Cf. Winkler, "Uber das christliche Erbe Henochs" [context of notę 93]. 

For eth John cf. Mas3hafa q3ddase, 92 (nr. 16); Winkler, "Uber das christliche Erbe 
Henochs" [context of notę 102, and before notę 103]. 

For eth Greg cf. Mas3liafa gsddase, 247 (nr. 3); Winkler, "Uber das christliche Erbe 
Henochs" [text with notę 96], 

For the AaTpeuew in byz Bas {Cod. Barh. 336), substituting 7tpooKUvew with AarpEUEw, 
cf. Winkler, Basilius-Anaphora, 443, 445. 

For the eyolution of the "Heavenly Liturgy" cf. Winkler, Basilius-Anaphora, 279-451; 
for the function of the angels cf. 452-516; summary conceming Bas, 508-516. 
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Cherubim) "pmise" (eOAoYEw) God, leading up to the exclamation of the 
thrice “Holy” (Is 6:3) by the Seraphim in the Anaphoras. 

The core of this “Heavenly Liturgy,” centered around the pair of the 
Cherubim and Seraphim and attested for the first time in the Anaphora 
of the Apostles (syr Ap-An) of Addai and Mari, is mirrored in the verbs 
used in association with this "Liturgy in Heaven”: the Cherubim and 
Seraphim “praise" (euAoyeiy) or "glorify” (5o^d^£iv) God, as is said in syr 
Ap-An of Addai and Mari (here: So^d^Eiy) and arm Bas I + II (here: 
EuAoyew), our oldest witness of Bas in this context. A single verb, 5o^d- 
i^Eiy, is also found in most of the versions of Jm (gr Jm, eth Jm, syr Jm 
I, georg Jm II). Or it is said that they “sanctify” God in reminiscence of 
the hagios of the Seraphim as in syr Jm II. This central worship of the 
higest ranks of angels, the Cherubim and Seraphim, with the explicit 
clarification in syr Diosc I + II, where the verb EuAoyEW is associated 
with the Cherubim, and the verb “sanctify" with the Seraphim, has found 
its counterpart in the Ethiopian Anaphora of the Apostles (eth Ap-An), 
where the single verb "sanctify,” repeated several times, clearly refers to 
the Seraphim. So much for the praise of God by the Cherubim and Sera¬ 
phim. 

Several Anaphoras distinguish the lower ranks of angels from these 
highest categories of angels before the Throne of God: in Bas again re- 
ferred to in pairs,^^ beginning with the dyYeAoi and dpydyyeAoi (etc.). 
These various pairs of angels "worship” God by “prostrating themselves” 
(iipooKUVEiv) before him. The verb npooKUYEW is also attested in syr Ap- 
An of Addai and Mari, here as well for the lower ranks of angels distinct 
from the Cherubim and Seraphim. Only syr Bas uses with each category 
of angels a separate verb, obviously a secondary development.^^ 

This worship of God by the angels is imitated by the people as is 
demonstrated by the fact that the very same verbs are used: they “praise" 
(EuAoyew) God as do the Cherubim,®^ or eOAoyeiy is substituted with 
So^d^EW. This is most clearly reflected in arm Bas I and in syr Ap-An, 
which restrict the praise of God by the faithful to the glorification of God, 
in syr Ap-An of Addai and Mari with the noun 5ó^a, in arm Bas I: 
So^d^EW.^’ 


In Bas clearly forming pairs, not triads; for the angels in Bas, in the East-Syrian and 
Ethiopian traditions, and other sources cf. Winkler, Basilius-Anaphora, 452-516. 

Cf. Rahmani, 176; Winkler, Basilius-Anaphora, 441, 443. 

Cf. Ez 3:12: “Praised (euXoYriiJevri) be the glory of God ...” ("Benedicta [!] gloria Do¬ 
mini ..."). This explains the missing "Benedictus" after the Sanctus in syr Ap-An of Addai 
and Mari + arm B«is I; cf. Winkler, Basilius-Anaphora, 535-547. 

^^Cf. Winkler, Basilius-Anaphora, 431-439. 
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Furthermore, these Anaphoras give us to understand clearly that the 
movement does not go toward the Sanctus, but that it emanates from the 
Throne of God where the Oedusha of the Cherubim and Seraphim takes 
place. From the Sanctus emerges what is sald in the sections before the 
Sanctus, suggesting thereby the pristine presence of the Sanctus.^* 

The exclamation of the “Holy!,” the Sanctus, stands so to speak at the 
epicentre, and from the epicentre the "Thrice-Holy" moves outward: the 
Cherubim “praise (euAoYeTv)” God according to the vision of Ez 3:12, 
combined with the exclamation of the thrice "Holy!" by the Seraphim ac¬ 
cording to Is 6:3.^® 

Further away from the epicentre, reserved exclusively to the Cheru¬ 
bim and Seraphim, stand the other pairs of angels:‘“ in Bas the "Angels 
and Archangels” including the other pairs of angels: all these angels 
"prostrate themselves” (7ipooKuvetv) before God. 

Still further removed from these various ranks of angels stand all hu- 
man beings: influenced by what the Cherubim do, namely singing the 
"praise" {£vXoyeiv) of God, they also "praise” or “glorify” (euAoYHTv / 5o^d- 
^ew) God. Our oldest witness to Bas, arm Bas I, provides just one single 
verb, namely So^d^eiy. 

The verbs euAoYew - 5o^d^eiv have a certain preeminence. These two 
verbs are synonyms in the Anaphora of Basil; and in many Syriac 
liturgical texts euAoyeiy became substituted by 5o^d^eiv, as seems to be 
the case in Addai and Mari.'®' Thus euAoyew - So^d^eiy form a certain 
unity and are synonyms at least in the Anaphora of Basil, whereas in the 
the Anaphora of James these two verbs are seperately mentioned in the 
context of the worship of God by the faithful (here mostly in the secon- 
dary seąuence: So^d^Ew and euAoYeTv), in contrast to praise of God by the 
angels, where just So^d^EW is present in nearly all the versions of the 
Anaphora of James! Notę in addition that the Armenian version of Basil 
also knows just So^d^EW, here, however in the context of the praise by the 
faithful. 


The original presence of the Sanctus was first suggested by B. Spinks, who had 
rightly questioned the significance of the “birkat ha-mazon" as being allegedly central for 
the origins of the Eucharistic Prayer: "Where the birkat ha-mazon is regarded a priori as the 
basie nucleus, it must follow that the Sanctus is a secondary addition to an archetypal 
structure”; cf. B.D. Spinks, The Sanctus in the Eucharistic Prayer (Cambridge 1991), 108, see 
also p. 104; see, moreover, Winkler, Basilius-Anaphora, 283 with n. 9, 440, 449. 

For the intimate relationship between euXoYeTv and 5o^d(!eiv cf. Winkler, Basilius- 
Anaphora, 425-439. 

JOo Tfhey form pairs not triads as was hitherto thought; cf. Winkler, Basilius-Anaphora, 
452-516, in particular, 490-512. 

/htd., 414-417, 431-434. 
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We still have to explain the presence of the following verbs associated 
with the praise of God by the faithful: 

(1) the secondary verbs of praise aiveiv and upveTv in Bas + Jm 
(still missing in; arm Bas I, eth Jm, syr Jm II!), 

(2) the interpolation of euyapiateTy in Bas, followed by Jm 
(still missing in: syr Ap-An, arm Bas II). 

The verbs aiveTv and uiaveTv belong together, forming a pair. The verb- 
pair aiveTv - uiaveiv seemingly does not form part of the original texts of 
the Anaphoras of Basil and James in connection with the praise of God 
by the people, in contrast to the Egyptian tradition (cf. Serapion, Mark, 
Gregory). 

It is highly significant that these two verbs are still missing in arm 
Bas I, in eth Jm, and in syr Jm II. Moreover, aiveiv and upveTv are ab- 
sent in the context of the praise-verbs of all the Ethiopian Anaphoras, just 
as they are also missing in the context of the Qedusha of Enoch, nor do 
they occur in the context of the praise-verbs present in the Syriac and 
Ethiopic versions of the Testamentum Domini.'°^ 

It can be assumed that originally there was no eby^piotEW for angels 
do not “thank” God but "worship” or “glorify” / "praise” him; the verb eu- 
yapioTew became interpolated only later through the influence of the 
Institution Narrative.'“ 

Finally, we have to address the missing praise of God by the commu- 
nity in Egyptian Basil, and the substitution of the original euAoyew (or 
5o^d^eiv) by the interpolation of 6iaveTv in the context of the praise by the 
angels. 

(1) The praise of God by the people is entirely missing in the Egyptian 
version of the Anaphora of Basil, in contrast to its presence in all the 
other yersions of Bas and in all the redactions of Jm. Let us remember 
that arm Bas I probably presents the oldest shape of the praise of the 
community by indicating just one verb (So^d^ew), which can be com- 
pared to the praise by the angels in Jm: the various versions of Jm pro- 
vide only the verb So^d^ety. 

It seems that the Egyptian version abbreviated the original text by 
dropping the praise of the community, namely the 5o^d^eiv (= euAoyeTy) 
attested in the Armenian version (arm Bas I). The originally very short 
praise of the faithful once consisted of just one verb, either So^d^ew or 


Cf. Winkler, "Uber das christliche Erbe Henochs.” 

Cf. Winkler, Basilius-Anaphora, 440, 448, also; 442-445, 448-449 (= the praise-verbs 
before the Sanctus), 753-774 (= the praise-verbs before the Epiclesis), 877-879; eadem, 
"Fragen zur zeitlichen Prioritat,” 260-267; eadem, ''Unsolved Problems." 
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euAoYeiv as in arm Bas I, which the other long versions increased by 
adding further praise-verbs, while the Egyptian text went the opposite 
way, dropping altogether the praise of the people before the Sanctus, 
thereby reducing the praise of God to the worship of the angels in the 
antę Sanctus.''’'* 

There are internal and external reasons to corroborate the hypothesis 
that Egyptian Basil abbreviated the text by deliberately dropping any 
reference to the praise of the community.*'’^ Besides the external evi- 
dence that points in this direction, we have further corroboration by 
comparing the praise of God before the Sanctus and before the Epiclesis, 
the latter clearly patterned after the praise before the Sanctus.*'’^ Now, in 
its praise before the Epiclesis Egyptian Basil follows the normal pattern 
of the other versions of Bas;*'’^ this praise is missing only before the 
Sanctus. 

(2) We have seen that the praise of the lower mnks of angels is associ- 
ated with the verb 7tpoaKuveTv in all the versions of the Anaphora of Basil. 
Yet in combination with the highest angelic ranks, the Cherubim and 
Seraphim, Egyptian Basil substituted the original euAoYew (or 5o^a^£iv) 
with the secondary interpolation of upveTv.''’* 

This is all the morę intriguing sińce Egyptian Basil does not refer to 
the Sanctus as the ejtiviKioq upvo<; of the Cherubim and Seraphim. With 
regard to this interpretation of the Sanctus as the "yictorious chant” 
(ejhyikioc; upvoc;) of the Cherubim and Seraphim, it is interesting to notę 
that those versions that represent the early tradition of Bas (in this case; 
eg Bas, arm Bas II, the Armenian fragment A [= Wj] which pertains to 
the tradition of arm Bas I) or Jm (again syr Jm II, but also arm Jm), do 
not claim that the Sanctus is the eittyiKioc; upvo<; of the Cherubim and 
Seraphim.Hence the presence of the verb upveiv in the Egyptian 
version of Basil only, seems to be secondaiy. 


Ibid. 

Ibid. 

106 Cf. Winkler, Basilius-Anaphora, 442-445, 448-449 (= the praise-verbs before the 
Sanctus), 753-774 (= the praise-verbs before the Epiclesis), 877-879. 

For a detailed analysis cf. Winkler, Basilius-Anaphora, 753-774, 877-879. 

Ibid., 442, 444, 446, 877-879. 

Ibid., 515, 517-525; for ihe evidence in the Apostolic Constitutions cf. 519-521. 
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III. The Central Verbs of the Epiclesis and Institution Narrative in Bas 

and Jm 

We begin our investigation with the pertinent verbs in the Epiclesis, 
for the verbs used in the introduction to the words over the bread and 
the chalice of the Institution Narratiye became influenced by the Epicle¬ 
sis Yocabulary. This is clearly the case with the Anaphora of Basil, where 
the verbs used in the context of the Epiclesis have priority over those of 
the Institution Narratiye. 

Moreoyer, the Armenian yersion(s) had, with regard to the praise- 
yerbs in the Oratio antę Sanctus, preeminence over the other versions of 
Bas like, for example, over eg Bas or byz Bas. Now arm Bas I is no 
longer leading the way sińce it shows considerable manipulation in con- 
nection with the Epiclesis, where arm Bas I abandoned the genuine tra- 
dition of Bas by following the older Syrian tradition of the Anaphora of 
James (cf. syr Jm II). This is the case with the Institution Narratiye as 
well, where arm Bas I and II have purged the ‘‘mixed” chalice from their 
texts. 


1. The Epiclesis 

In connection with this limited overyiew of the various redactions of 
Bas and Jm, we must refer to seyeral pioneering studies by S. P. Brock 
on the Syrian tradition, to the excellent contribution of B. D. Spinks con- 
ceming the Greek and Syriac Epiclesis of the Anaphora of James, and to 
the inyestigation of the various yersions of Bas by G. Winkler.' 

The Epiclesis of Bas, introduced by the petition "we implore [5eó- 
pe0a] you,”"' consists of seyeral building-blocks: 1. The petition for the 
invocation; 2. the yerbs of sanctification and consecration; and 3. the 
fruits of the Epiclesis (we shall not deal with the fruits in this con¬ 
tribution). These building blocks seemingly deriye from different re- 
gional traditions; not all of them belong to the genuine tradition of the 
Anaphora of Basil. 


cf. S.P. Brock, "The Epiklesis in the Antiochene Baptismal Ordines,” in; Symposium 
Syriacum 1972 (OCA 197, Romę 1974), 183-218; idem, 'Tnvocations,'' 377-406; idem, “Typol- 
ogy," 173-192; Spinks, "Epiklesis," 19-38; Winkler, Basilius-Anaphora, 775-830 (= Epiclesis), 
699-700 (= Institution Narratiye); eadem, "The Epiclesis and Institution Narratiye of the 
Anaphora of Basil; Their Eyolution and Theological Meaning” (as n. 3 above). 

For this petition, which introduces the Epiclesis cf. Winkler, Basilius-Anaphora, 753- 
757, 775, 791-792. 

Cf. Winkler, Basilius-Anaphora, 775, 793-794. 
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Here is an overview of the pertinent verbs of the Epiclesis in the vari- 
ous redactions of Bas;''^ 

(1) Petition: “come" (eA0eiv); sah Bas, eg gr Bas, boh Bas (not eth Bas), 
arm Bas II (not arm Bas I), byz Bas 

"send" (pertaining not to Bas but to Jm!): 
arm Bas I, eth Bas (for both cf. syr Jm II) 

(2) The verbs of Sanctification: 

(a) “sanctify" + ava5eT^ai (= typical of eg Bas): sah Bas, eg gr Bas, 
boh Bas (the latter with secondary “change”) 

(b) "bless + sanctify" (= normative for the Syrian tradition); 
byz Bas (+ ava5eT^ai) 

arm Bas II (+ ava5eT^ai) 

(3) The Consecratory verb "make” (itoinan): 
still missing in; sah Bas + byz Bas! 
present in; eg gr Bas, boh Bas (not sah Bas!) 
arm Bas I, arm Bas II (not byz Bas!) 

(4) Combination of “sanctify” + “make" (pertaining not to Bas but to Jm!): 
syr Bas, eth Bas.**^ 

The old and genuine layer of Bas consists of the petition for the invo- 
cation of the Holy Spirit “to come," combined with the verbs of Sanctifica¬ 
tion. The verb of Consecration {"to make") was interpolated later on 
through outside influence. Here is a structural overview of the Epiclesis: 

1. the petition for the invocation of the Holy Spirit 

“to come” [eA0eiv]* upon the people and upon the gifts of bread and winę 
(in that order!) 

2. the reason why the Holy Spirit should come; 

(a) theverbs oi Sanctification: 

euAoYnooti - “ dyaSeT^ai (in varying combinations):* 

eg gr Bas: ÓYidaai - ava5eT^ai (= typical of Egypt“*); 


Ibid., 788-789; see moreover the texts of sah Btis, boh Btis, eg gr Bas, arm B«is I + 
II, byz Btis, 776-787 (syr Bas, still awaiting closer examination, was partially included in 
the analysis, although we still have to rely on the ed. of Rahmani). 

Cf. Winkler, Basilius-Anaphora, 801, 818-822. 

'*^The Syrac yersion (syr Bas) has according to the edition of Rahmani, 182, the 
combination of sanctificeł + faciat like gr Jak (Mercier, 206/207); cf. Brock, "Typology,” 
185; Winkler, Basilius-Anaphora, 800 with n. 50, 801, 818-822. 

*** Two versions, arm Btis I + eth Btis, deviate from the genuine tradition of Btis with 
the imperative; "send!”; cf. Winkler, Basilius-Anaphora, 818-822. 

Cf. Winkler, Basilius-Anaphora, 788-789. 

Ibid., 778, 194-799. 
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byz Bas + arm Bas II; euAoYnoai - ayidoai (= typical of the Syriac 
tradition’*^), to this pair of verbs dva5el^ai was added. 

The term dva5eT^ai has to be analysed in connection with its context;*^° 

(1) it is imbedded in the verb(s) oi Sanctification-, 

(2) it is connected with dyia dyi'cjv in the oldest text of the Anaphora of 
Basil:’^' 

eg gr Bas has; Kai dyidaai Kai dva5£T^ot dyia dyioiy 
(= original place of dyia dyioiy); 

in byz Bas + artn Bas II the dyia dyia)v is not combined with dva5ei^ai, 
but is used as an address at the beginning of the Epiclesis; 

Kai ae 7iapaKaAo0p£v dyie (!) dyitov ... 

(b) the secondary interpolation of the verb of Consecration: 

"to make" (in the grammatical form of itoinan)'^^ 

This verb of consecration (itoinap) is still missing in; 

sah Bas (= here oldest form of eg Bas) 

byz Bas (= here oldest form of the longer redactions of Bas). 

The older part of the Epiclesis in Bas may once have been addressed 
to the Son,'^^ as is the case in Sharrar [= syr Pet III] and seemingly in 
syr Ap-An of Addai and Mari as well.'^'' The later stage of Bas, marked 
by the interpolation of the verb of Consecration “to make” (in the 
grammatical form of jioitiori), deriving very likely from Jerusalem,’^^ is 
addressed to the Father.'^^ 

Already Brock had noted that the verbs of Sanctification ("bless + 
sanctify”) are shared by the Epiclesis of Bas and the Syrian tradition;’^’ 

The combination appears to be a Syriac characteristic for it is also found in 
the Institution Narrative of Syriac James (but not [gr Jm]), XII Apostles (but 
not [byz Chiys]), and a large number of West-Syrian anaphoras ... This 
pattem of attestation for the pair ‘bless and sanctify’ brings out once again 
the links between Bas and the Syriac milieu. 


Cf. Brock “InYocations," 377-406; here; 390-391; idem, “Typology," 173-192 (both as 
n. 110 above); WinMer, Basilius-Anaphora, 788, 799-801, 803. 

Cf. Winkler, Basilius-Anaphora, 794-796. 

Ibid. 

'^^Ibid., 788-789. 

'23 Ibid., 822-826. 

'2“* Ibid.) Brock, "Typology,” 178; Spinks, "Epiklesis," 25-27. 

'23 Cf. Winkler, Basilius-Anaphora, 779 notę 6, 789, 805-807. 

Ibid., 822-826. 

. '22 Cf. Brock "Invocations,” 390-391. 
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Behind the first and older part of the Epiclesis of Bas there lies, ap- 
parently, a common tradition shared by the Anaphora of Basil and the 
East-Syrian Anaphora of the Apostles (syr Ap-An) of Addai and Mari, 
plus the Anaphora of Nestorius (syr Nest). They seemingly go back to a 
common root consisting of: 

the invitatory verb eAGeTy ("to come”) 

combined with the verb-pairof Sanctification: “bless - sanctify.”'^* 

The verbs of the Epiclesis in the East-Syrian Anaphoras 

and Sharrar [= syr Pet III] comprise; 

1 . the verb "to come,” 

to which later one or two other verbs ("to rest" / "to dwell”) were added; 

2. the verb-pair of Sanctification: "bless - sanctify" 

(still absent in Sharrar [= syr Pet III]'^^) 

3. the verb of Consecration: "to make,” present in the Anaphora of Nestorius'^® 
yet still absent in: 

— Addai and Mari (sińce there is no Institution Narrative)'^’ 

— Sharrar (= syr Pet III).‘^^ 

Here is an overview of the verbs in the Epiclesis of the Anaphora of 
Basil in comparison with East-Syrian Anaphora (syr Ap-An) of Addai 
and Mari, the Maroni te Anaphora Sharrar (= syr Pet III), and the East- 
Syrian Anaphora of Nestorius (syr Nest):'^^ 

Addai and Mari Sharrar (syr Pet III) syr Nest Anaphora of Basil 

I. Invitatory Petition: 

... and may your ... and may your ... and may 


Cf. Winkler, Basilius-Anaphora, 799-801, 812-813. 

Cf. J.-M. Sauget, "Anaphora syriaca sancti Petri Apostoli III,’’ in: Anaphorae Syriacae 
II/3 (Romę 1973), 273-323, here: 308/309; Brock, "Invocations,’’ 390-391, 401-402; Winkler, 
Basilius-Anaphora, 802, 812-813. 

Cf. S. Naduthadam, LAnaphore de Mar Nestorius. Edition critiąue et etude (Diss. 
Institut Catholiąue, Paris 1992), 224/269; ‘Winkler, Basilius-Anaphora, 812-813. 

Cf. W. F. Macomber, "The Oldest Known Text of the Anaphora of the Apostles Addai 
and Mari,’’ OCP 37 (1966), 335-371, here: 368/369; A. Gelston, The Eucharistic Prayer of 
Addai and Mari (Oxford 1992), 54/55; Winkler, Basilius-Anaphora, 812. 

Cf. Sauget, "Anaphora syriaca sancti Petri Apostoli III," 308/309 (as n. 129 above); 
Brock, "InYOcations,’’ 390-391,401-402; Winkler, Basilius-Anaphora, 802, 812-813. 

Cf. Brock, "Invocations,” 390-391, 401-402; Winkler, Basilius-Anaphora, 799-804, 
814-815. 
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Holy Spirit 

living and 
holy Spirit 

the grace of the 
Spirit of Holiness 


come, Lord, 

come 

come 

eA0eTv (“to come”) 

and be rested 

and reside 
and be rested 

and reside 
and be rested 


upon this offering ... 

upon this offering ... 

upon this offering .. 


II. The Verb-Pair 
of Saiictihcation: 

... and bless it 


and bless it 

bless (eukoyfiaai) 

and sanctify it 

— 

and sanctify it 

and sanctify (dryidoai) 

III. The Consecratory 
Verb: — 


and make it... 

(+ dva5eifyi = 

= byz Btis)*^** 
still missing in: 

sah Bas + byz Bas*^^ 


The overview shows the remarkable congruency between the invita- 
tory verb eA0eTv ("to come’’) combined with the verb-pair of Sanctification: 
euAoYnoat - ayiaoai ("bless - sanctify”) and the Consecratory verb "to 
make" still missing in several Syrian Anaphoras and the oldest form of 
the Anaphora of Basil (here: sah Bas + byz Bas).'^^ Both traditions have 
in common the following verbs, albeit in different grammatical forms: 

eA0£Tv combined with: euAoyfiaai - aYióooci (“bless - sanctify’’); 

absence of the verb "to make” in Sharrar [syr Pet III], sah Bas + byz 

Bas. 

With the evolution of the Epiclesis both traditions then go different ways; 

— the Syriac tradiłion expands the invitatory verb “to come,” 

by adding one or two additional verbs (“to reside” / "to dwell"); 

— the Anaphora of Basil expands the verbs of Sanctification 
with one or two verbs: 

the verb-pair "bless - sanctify,” deriving from the Syrian tradition, 
plus dva5ei^ai typical of the Egyptian tradition. 

We have to come back once morę to the meaning of dva5eT^ai ayioc 
aYfwv in eg gr Bas.'^^ Here we must point out again 


The Armenian version (arm Bjis II) has 2 additional verbs, in contrast to byz B«is 
[cf. Cod. Sevastianov 474-, ed. S. J. Koster, Das Euchologion Sevastianov 474 (X. Jhdt.) der 
Staatsbibliothek in Moskau (Excerpta ex Dissertatione ad Doctoratum, Pont. Institutum 
Orient. Stud., Sectio Liturgica, Romę 1996)] with only one additional verb: for the analysis 
cf. Winkler, Basilius-Anaphora, 786, 788, 798 (= byz Bas), 783, 788, 798-799 (= arm Bas II). 

In the oldest witnesses (here sah Btis + byz B«is) the verb “to make” in the gram¬ 
matical form of Ttoihori is still absent; Winkler, Basilius-Anaphora, 789, 798, 814-815. 

Cf. Winkler, Basilius-Anaphora, 814-815. 

Ibid., 794-796. 
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(1) that the verb dva5ei^ai forms part of the verb(s) of Sanctification: 

Kai dyidoai koi dva5e!^ai ayia dyia)v; 

(2) that eg gr Bas presents the original place of the ayia dyioiy, 
in contrast to byz Bas + arm Bas II, 

where the ayia dyicjv is not combined with dva5eT^ai, 
but is used as an address at the beginning of the Epiclesis; 

Kai ae 7tapaKaAoup£v ayie (!) dyia)v ... 

Remember that originally there existed no verb of Consecration 
(= Ttoinon) the Anaphora of Basil. Originally the Epiclesis was re- 
stricted to the invitation to the Holy Spirit “to come” (eA0Eiv) upon both 
the people and the gifts of bread and winę (in that order!), so that both, 
the community and the gifts alike might be “sanctified,” expressed by the 
verb-pair of Santification\ EuAoyfioai - óyidaai ("bless - sanctify”). 

It seems that in Egypt they altered the shape of the Epiclesis in the 
Anaphora of Basil once they took over this Antiochene Eucharistic 
Prayer. It was in particular the concept of Sanctification that they re- 
shaped and sought to clarify by adding the verb dyaScT^ai (while appar- 
ently dropping the verb EuAoyfioai) and joining, moreover, the ayia dyioiy 
to the verb dva5Ev^ai (which reminds us immediately of the “Sancta 
sanctis” before Communion'^*). In the Egyptian Greek text the people 
and the gifts of bread and winę are to be "sanctified” in such a way that 
they "show forth” / "make manifest” (dva5ET^ai) this Sanctification; 
"showing forth / making manifest” the gifts of bread and winę as “holy" 
for those who have become eąually “holy” by the coming of the Holy 
Spirit upon them in order “to sanctify” the gifts and the people alike. 

This verb dva5Ei^ai surely belonged primarily to the Epiclesis where 
its function seems to embrace both aspects of the invocation: “showing 
forth" / “making manifest” (dyaSEi^ai) the holiness not only of the gifts of 
bread and winę, but of the people as well. 

This understanding of the Epiclesis would not remain in this pristine 
ambiguity. The further evolution of the Epiclesis in Bas went in two 
directions, both of which have to do with the clarification of the concept of 
“Sanctification." First, attention became restricted to the gifts, as in byz 
Bas: ... Kai dyaSEi^ai tóv pey dproy touToy auto to tipioy oćopa toC ku- 
piou ... This restriction to the gifts, i.e., that the coming of the Holy Spirit 
seryes as a manifestation for the gifts of bread and winę as the body and 


For the "Sancta sanctis’'-cycle, cf. now Winkler, Die armenische Liturgie des Sahak 
(as n. 2 above); eadem, "The Precomunion Rites and the Problem of the Sancta Sanctis in 
the Yarious Redactions of the Liturgy of Basil and Other Traditions”; eadem, "Overview of 
the Research Project; The Armenian Liturgy of Sahak (Edition - Translation - 
Commentary) and its Dependence on the Armenian Yersion of the Liturgy of Ba^il.’’ 
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blood of the Lord, is still absent in sah Bas: there is no claim that bread 
(and winę) “should become manifest” (dva5et^ai) as the "body" {and 
“blood") of the Lord.'^'^ 

At the end of the process, the Consecratory verb “to make" the bread 
and winę the body and blood of Christ is finally inteipolated into the 
Epiclesis of Bas, probably via the influence of Jerusalem, where it is first 
attested in the Mystagogical Catechesis V:7, and is also present in all the 
yersions of Jm. 

Turning now to the evidence in the yarious redactions of the Anapho- 
ra of James, we find that the matter has become easier to analyse after 
the detailed inyestigation of Bas. Aboye all, the important contributions 
of B. D. Spinks and S. P. Brock haye already clarified seyeral problems of 
the Epiclesis of the Anaphora of James.''*'’ 

A certain parallel concerning the two differing groups of yerbs in the 
Epiclesis of Bas, namely (1) the verbs of Sanctification + (2) the Consec- 
mtory verb ( 71011 ) 01 ]), which allow a glimpse into the differing layers and 
background of this Epiclesis, can also be detected in the Epiclesis of 
James: 

(1) the first part of the Epiclesis of gr Jm,*'" syr Jm I + 11,'“^ georg 
Jm I + II,eth Jm,’'*'* and arm Jm'"*^ is marked by e^aTiooreAAcjj, seem- 
ingly the technical term of the genuin Jerusalem tradition, shared also by 

gr Mark; 

(2) the second part of the Epiclesis of gr Jm,'‘'^ and of georg Jm I + 
II,’''^ begins with Karaneianoj, as in the Antiochene hinterland represented 


For the details see my Basiliits-Anaphora, 794-796. 

Cf. Spinks, "Epildesis,” 19-38; Brock, "Typology,” 173-192; idem, “Invocations,” 377- 
406; Winkler, Basilius-Anaphora, 800-801, 805-809. 

Cf. Mercier, 204, 206; analysis in Spinks, “Epiklesis," 29-34; Brock, “Inrocations," 
391-395; Winkler, Basilius-Anaphora, 793, 800, 805-809. 

Cf. ed. of syr Jm I by Heiming, "Anaphora lacobi I,’’ 150/151: "mitte super nos et 
super oblationes has propositas Spiritum tuum sanctum’’; and syr Jm II by Raes, ''Anaph¬ 
ora lacobi II,’’ I98/I99; "mitte super oblationes ...’’; for eth Jm cf. Euringer, “Anaphora des 
Jakobus,’’ 8/9-10/II. 

For syr Jm I cf. Heiming, "Anaphora lacobi I,” I50/I5I; for syr Jm II cf Raes, 
"Anaphora lacobi II," 198/199; for eth Jm cf. Euringer, "Anaphora des Jakobus,” 8/9-10/11. 

For georg Jm I + II cf. TarchniSyili, Liturgiae Ibericae, 15 (= textus) / 11-12 (= ver- 
sio). 50-51/37-38. 

For eth Jm cf. Euringer, "Anaphora des Jakobus,” 8/9-10/11. 

For arm Jm cf Cod. Lyons aritt 17, fol. 134''-135'^; Catergian - Dashian, 442. 

Cf Mercier, 204, 206. 

For georg Jm I + II cf TarchniSvili, Liturgiae Ibericae, 15 (= textus) / 11-12 (= ver- 
sio), 50-51/37-38. 
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by the Apostolic Constitutions) this second part of the Epiclesis is stilł ab- 
sent in syr Jm I + II, eth Jm, and in arm Jm!''** 

(3) the Epiclesis culminates in the verbs: (iva) eni(poiTfiaav, ayiaori 

Ttoitiori in gr (cf. syr Jm I + II,georg Jm II'^‘): eiticpoirdto being 

seemingly of Syrian origin.'^^ The Consecratoiy and central verb Ttoitiap 
is present in all versions of Jm. 

(4) the combination of: "mitte" plus “faciat" is shared by two versions 
of Bas (arm Bas I, eth Bas) and by Jm (syr Jm I + II). Moreover, the 
formulation of the effects and fruits of the inyocation are shared be- 
tween the Egyptian tradition of Bas (eg gr Bas) and Jm (cf. syr Jm I), as 
was indicated in previous studies.'^'* 

Thus these various building blocks of the Epiclesis in gr Jm have dif- 
fering backgrounds, as is also the case with Bas; moreover both share in- 
triguing connections with the Syriac milieu: 

Bas shares with the Syrian tradition "come" combined with the verbs 
of Sanctification {‘‘bless + sanctify"). Something similar can be said about 
iva EKicpoitfioay of gr Jm, probably moored in (kad maggen / 

“while tabemacling”'^^) present in syr Jm I + II,'=* and aggen in Theodore 
of Mopsuestia, as S. P. Brock has pointed out, after Spinks and B. Botte 
had already referred to this common ground in their articles on the 
Greek and Syrian Epiclesis of Jm.'^’ 

The verb-pair "bless + sanctify," normative for the Syriac tradition, is 
also present in the Epiclesis of several Ethiopian Anaphoras,'^* of which 
S. Brock already noted;'^^ 

For syr Jm I cf. Heiming, "Anaphora lacobi I," 150/151; for syr Jm II cf Raes, 
"Anaphora lacobi II," 198/199; for eth Jm cf. Euringer, "Anaphora des Jakobus," 8/9-10/11; 
for arm Jm cf. Cod. Lyons arm 17, fol. 134^-135''; Catergian- Dashian, 442. 

Cf. Mercier, 204, 206. 

For syr Jm I cf. Heiming, "Anaphora lacobi I," 150/151; for syr Jm II cf. Raes, 
“Anaphora lacobi II," 198/199; in eth Jm this part of the Epiclesis is entirely missing; cf. 
Euringer, “Anaphora des Jakobus," 8/9-10/11. 

For georg Jm II cf. TarchniSvili, Liturgiae Ibericae, 50-51/37-38. 

Cf. Spinks, "Epiklesis,” 29-34; Brock, “Inyocations,” 391-395; Winkler, Basilius- 
Anaphora, 793, 800, 805-809. 

Cf. Winkler, Basilius-Anaphora, 818-822 (see also 797). 

Ibid., 827-830; Buddę, Die dgyptische Basilios-Anaphora, 411, 429. 

This translation was suggested by S.P. Brock. 

Cf. ed. of syr Jm I by Heiming, “Anaphora lacobi I," 150/151; and syr Jm II by Raes, 
“Anaphora lacobi II,'T98/199. 

Cf, Brock, "InYocations," 391-395, 399-400; Spinks, "Epiklesis,” 34; [B. Botte, "L’epi- 
ctóse dans les liturgies syriennes orientales,” Sacris Erudiri 6 (1954), 48-72]. 

Cf. eth Cyr + eth Chrys, moreover; eth John, eth An-300, eth Mary; for these Ana- 
phoras cf. Brock "Inyocation," 381; and Winkler, Basilius-Anaphora, 803-804. 



36 


GABRIELE WINKLER 


... though no exact Syriac counterparts to these particular Ethiopic anapho- 
ras exist, the phraseology of their epicleses is nevertheless distinctly Syriac in 
flavour in other respects as well. 

Two Ethiopian Anaphoras are especially noteworthy, for with the 
verb-combination of “come” - “bless and sanctify" they show considerable 
parallels with the verbs used in the above-cited East-Syrian Anaphora 
(syr Ap-An) of Addai and Mari, the Maronite Anaphora Sharrar (= syr 
Pet III), and the East-Syrian Anaphora of Nestorius (syr Nest);’^® 

eth Cyr:'^' 

Let your ... Holy Spirit descend, 

come and rest upon this bread and cup, 

bless and sanctify (^.nCh: them ... 

eth Chiys;*“ 

May he [the Holy Spirit] come from above the highest heaven of heavens 
and bless (^.OCh:) this bread 
and sanctify this cup ... 

The combination of "come” with "bless - sanctify" in the Epiclesis of 
byz Bas -t arm Bas II, eth Chrys + eth Cyr shows striking parallels with 
the East-Syrian tradition, that are unknown in other Greek invocations 
such as Jm, Chrys, or gr Mark:'^^ 

gr Jm has the verb-combination: aYidori Kat itotnori 
(in syr Jm I + II the verb dytcioai is missing!);*^'' 

gr Mark has: dyiaon Kai reAridian ... Kai 


Cf, Brock, “InYocation,” 381; Winkler, Basilius-Anaphora, 803-804. 

160 (-f Winkler, Basilius-Anaphora, 803-804, 810-815; Brock, ‘'Invocation,’’ 381, 390-391, 
401-402. 

Cf. Masahafa ąaddase ba-gazanna ba-ammaranna (Addis Abeba 1958/59), 222 (70); O. 
Lófgren - S. Euringer, “Die beiden aethiopischen Anaphoren «des heiligen Cyrillus, Patriar- 
chen von A]exandrien«. Herausgegeben von O. Lófgren. Mit Ubersetzung und Bemerkungen 
von S. Euringer,” Zeitschńft fur Semitistik 8 (1932), 210-234 (= textus); 9 (1933-34), 44-86 (= 
yersio), here: 228/66 (27). 

Cf. Masahafd gaddase, 211 [nr. 72]; Maija Priess, Die athiopische Chrysostomos- 
Anaphora (Athiopistische Forschungen 68, Wiesbaden 2006), 160/161. For this study see my 
review in OC 91 (2007), 260-268. 

These Anaphoras were mention by Brock ("Typology," 185) in connection with the 
verb gaddeS t "sanctify”; see also Brock. 'Tnvovations,’’ 390-391; byz Chrys, however, has to 
be excluded; cf. Winkler, Basilius-Anaphora, 800. 

Surprisingly gr Jm (not syr Jm!) is comparable to the Syrian tradition! For the 
Epiclesis of gr Jm cf. Mercier, 206; for syr Jm I cf. Heiming, "Anaphora lacobi I," 150/ 151: 
here aYiaoat is missing! only faciat is attested; likewise syr Jm II; cf. Raes, "Anaphora 
lacobi II," 198/199. Cf. Brock, "Typology,” 185. 
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byz Chrys has according to the Codex gr. Barberini 336 no dyidan, 
only Kai Ttoinoov (with neTa^aAiay), 

likewise the textus receptus, which has the verb-pair euAóyriaoy ... Kai itoiri- 
00 v.'^^ 

The verb-pair “bless and sanctify,” which belongs foremost to the Epi- 
clesis of the East-Syrian Anaphoras and of Bas, was then introduced into 
the Institution Narrative of Bas as well as Jm. Something similar has to 
be said about the verb dva5eiKVupt, which pertains primarily to the Epi- 
clesis of Bas, moving then also to the Institution Narratiye of Bas and 
Jm. 


2. The Institution Narrative 

For a presentation and anaysis of the Institution Narrative of the 
various redactions of Bas I refer to my study of the Anaphora of Basil, 
where I madę some use of the evidence in the Anaphora of James as 
well.'^^ 

The opening of Institution Narrative in Bas (+ Jm) is formulated on 
the basis ofborrowings from Jn 6:51'^* and / or 1 Cor 11:23‘^^. Before we 
move on to the introductory verbs in connection with the words over the 
bread and the cup, we must recall that the Gospel of Mark is the oldest 
Gospel, and that the Gospel of Mathews has kept several Aramaic traits. 
Now both these Gospel-texts make a elear distinction between the verb 
for the bread and for the winę (Mk 14:22-23; Mt 26:26-27): 

— the bread is blessed (euAoyiioocc;) [plus eKAaoev / “he broke”] 

— for the winę, thanks is given (eOyocpiOTtioac; [so also syr Mt 26:26- 
27]). 

In John 6:11, however, the Greek text says: Jesus took the bread "and 
gave thanks (Kai EuyapioTpoac;)," whereas the Syriac text in both Vet Syr + 
Pesh still has: "and blessed it.” The same is true for 1 Cor 11:24, the 


Cf. Brock, "Typology,” 185. 

166 _ Velkovska, 78; Hieratikon (Romę 1950), 134; Brock, "Invocations,” 400 

[CHR (H-P, 226)]; Winkler, Basilius-Anaphora, 800. 

Cf. Winkler, Basilius-Anaphora, 693-721. 

Jn 6:51: ujiep Tfji; toO KÓopou (torii;. Also gr Jm, cf. Mercier, 202. Cf. Winkler, Basilius- 
Anaphora, 698. 

1 Cor 11:23: ev rp vUKti p 7 tap£5(5eTO. Also gr Jm, cf. Mercier. 202. Cf. Winkler, Basi- 
iias-Anaphora, 698. 
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Greek version has: “he took the bread and gave thanks (euxapiaTt]oa<;); 
Pesh, however, says: “anó.blessed it.”™ 

(1) This shows that the Syriac tradition madę a elear distinction 
between the “blessing" of the bread, while "giving thanks” for the wine.'^' 
Moreover, the Syrians preserved this distinction in their Anaphoras as 
the Maroni te Sharrar (- syr Pet III) and the East-Syrian Anaphora of 
Theodore (syr TheoMop) demonstrate: the verb "he blessed" is used for 
the bread, and "he gave thanks" for the wine.'’’^ Also the oldest witness of 
the Anaphora of Basil seemingly had the bread blessed, not given thanks 
for: the verb euycipioTrioac; is still missing in sah BasJ’^ 

(2) Indicative as well is the position of the verb euyapiorpaac;, which in 
Bas varies once it is present: the norm is euyocpioTpoac; ~ eóAoypaac; (in 
that order), with arm Bas I being the exception; in arm Bas I we 
observe an inversion of these verbs: "he blessed ~ he thanked.”*’'' Given 
that in the oldest witness of the Anaphora of Basil eńyoipioTtloac; is still 
missing in connection with the bread-words, and that (2) once the verb is 
attested, it is interpolated before (= the norm) or after euAoypoac; (= rare), 
it is ąuite likely that the Urtext had no EÓyapiorpaac; in connection with 
the introduction to the Bread-Words. 

(3) The verh-pair: eOAoYpoaę - ayiaaac; (persistently in that order) be- 
longs primarily to the Epiclesis, and via the influence of the Epiclesis it 
became introduced to the Intitution Narrative as well. 

In this connection the Institution Narrative in arm Bas I is of greatest 
interest, lor arm Bas I has only "he blessed,” to which the secondaiy verb 
"he thanked” was added, but the verb "he sanctified (ayidoac;)” is still 
missing! This allows the hypothetical conclusion that theprimaiy verb in 
the Institution Narrative, attested in all versions of the Anaphora of Basil 
in connection with the bread, is "he blessed (euAoyfiaac;),” not the verb- 
pair: EuAoypoac; - ócyidoaę, which was taken over from the Epiclesis in the 
other yersions of Bas. 

The evident conclusion that the primary verb in connection with the 
bread in the Anaphora of Basil is "he blessed (EuAoYhoac;),” corresponds to 
the early Syriac tradition where the verb associated with the bread is 
exclusively "he blessed,” and not "he thanked,” as for example in syr Pet 
III (= Sharrar) or syr TheoMop. 


Cf. Winkler, Basilius-Anaphora, 702-703. 

Ibid. 

Cf. Sauget, "Anaphora syriaca sancti Petri Apostoli III,” 300/301 (as n. 129 above); 
Winkler, Die Basilius-Anaphora, 703-704. 

Cf. Winkler, Basilius-Anaphora, 702-706, 719-721. 

Ibid., 700. 
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(4) Moreover, the verb ava5e{KVUiai, which belongs primarily to the 
Epiclesis, was subseąuently included in the Institution Narrative too. 
Morę precisely: this verb is still missing in eg Bas, in contrast to arm Bas 
I + II and byz Bas, where dva5e{Kvuiai opens the introductory verbs over 
the bread. 

For an overview of the verbs used at the introduction of the words 
over the bread and cup of the Institution Narrative in the various ver- 
sions of Bas and Jm, I refer to my studyd’’’ 

Since the verb-pair “bless - sanctify” is normative for the Syriac £pi- 
clesis,'''^ as well as being characteristic of the Epiclesis of Bas (cf. byz 
Bas + arm Bas II),it follows that the presence of this verb-pair at the 
Institution Narrative of Bas is secondary. Now if this verb-pair is also 
present at the Institution Narrative of Jm, though absent at its Epiclesis, 
then its presence in Jm must be dependent either on Bas or on the 
Syriac tradition. 

This verb-pair “bless - sanctify" is attested at the Institution Narrative 
in Bas in connection with the bread (eg Bas, arm Bas II, byz Bas), and 
with the cup (eg Bas, byz Bas). The verb dva5efKvuiai, belonging primar¬ 
ily to the Epiclesis of the Egyptian tradition of Bas, is placed exclusively 
at the beginning of the words over the bread at the Institution Narrative 
in arm Bas I + II and byz Bas. 

Ali the versions of Jm contain the verb-pair “bless - sanctify" (not at 
its Epiclesis but) at the Institution Narrative, often combined with dva- 
SEwyupi, which strongly suggests borrowings from Bas.'’* Another sec¬ 
ondary trait manifests itself when this verb-pair was interpolated into all 
versions of Jm in connection with the verbs over the bread and cup: 

— gr Jm;'’^ at the introductory words over the bread and cup, in both 
cases combined with dva5eiKvuiai in contrast to the Epiclesis, 
where dva5eiKvu|Ji combined with this verb-pair is absent! 


Ibid., 699-700. 

Cf. Brock, "Invocations,” 390-391; Winkler, Basilius-Anaphora, 799-800. 

For the Epiclesis of Bas cf. Winkler, Basilius-Anaphora, 704-706, 783, 786, 799-800, 
803, 804, 812-814, 817. 

Cf. Winkler, Basilius-Anaphora, 704-708. 

For gr Jm cf. Mercier, 202. 
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— syr Jm I + 11'*° (bread and cup), 

likewise in: eth Jm,'*' arm Jm,'*^ georg Jm I + II.'** 

The function and meaning of the Words of Institution in the Ana- 
phora are initially still “narratiye,” that is to say, the Words are not “con- 
secratoty” in meaning: the story of the Institution is told without it being 
intended as a consecratory formula. Moreover, the emphasis lies rather 
on the Epiclesis. But here again, caution is reąuired. The original text of 
the Anaphora of Basil did not contain the Consecratory verb "to make,” 
but was restricted to the verb-pair of Sanctification euAoYnooci - dyidoai 
("bless - sanctify”). 

So far we have seen that central verbs used at the Institution Narra- 
tive have their origin in the Epiclesis. The philological analysis of the 
vocabulary is a highly effective and reliable tool for discemment of the 
“Sitz im Leben" of these verbs, on the basis of which the interrelationship 
of the various Eucharistic Prayers can be demonstrated as well, Yet for a 
finał assessment of the evidence a morę extensive investigation is needed, 
including in addition a comparison of entire phrases as, for example, in 
connection with the formulation of the fruits of the Epiclesis, where the 
Egyptian tradition of Bas and syr Jm I show considerable closeness, as I 
have indicated in my study on the Basilius-Anaphora.'*'' This investiga- 
tion is indispensable for a finał assessment of the various yersions of Jm 
and its relation to Bas. 


IV. The Formulation of the Parousia and Last Judgement 

In addition, several yersions of Bas and Jm show close affinity in con¬ 
nection with the formulation of the Last Judgement at the Parousia; al- 
though these expressions are sometimes located at different parts of the 
Anaphora,'** 


'*°For syr Jm I cf. Heiming, "Anaphora lacobi I,’’ 146/147; for syr Jm II cf, Raes, 
"Anaphora lacobi II,” 196/197. 

'*' For eth Jm cf. Euringer, "Anaphora des Jakobus,” 6 (4) / 7 (4). 

'*^ For arm Jm cf. Cod. Lyons arm 17, fol. 134'^; Catergian - Dashian, 441. 

'**For georg Jm I + II cf. TarchniSyili, Liturgiae Ibericae, 13-14/10; 49/36. Highly 
intriguing is, moreover, the presence of the verb-pair “bless ~ sanctify" in the Georgian 
fragment of Jm connected with the prayer: "Cum velum aperit") for this fragment cf. J. 
Jedlicka, "Das Prager Fragment der altegorgischen Jakobusliturgie,” Archiv Orientalni 29 
(Prag 1961), 183-196, here; 192/194 number 4. 

'*“* Cf. Winkler, Basilius-Anaphora, 827-929. 

831-861. 
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The reference to the Parousia occurs in Bas predominantly at the end 
of the Oratio post Sanctus and partially also at the Anamnesis, whereas 
Jm places it exclusively at the end of the Anamnesis. Yet in regard to 
their formulation, they share common traits. The following expressions 
deserve closer attention: 

— the “second coming" of Christ “in glory" 

— the "judgement of the globe in justice” 

or the judgement of “the dead and the living” 

— the retribution according to indiridual deeds. 


1. The “Second Coming” of Christ "in Glory” 

The Parousia is announced either as the "second” coming of Christ or 
as his coming "again” (jidAiv) taken over from the Synod of Antioch in 
341 (KaindAiY epxópevov).'*^ 

In Bas at the Anamnesis; 

eg gr Bas: Kai Trji; ev5ó^ou Kai cpoPepai; itdAiy EAeuaeoR; (other versions; iiapou- 
aia<;)'*^ 

also 7idAiv; arm Bas I + II; “his glorious and terrible ... coming again"'** 
syr Bas: ... your second terrible and glorious coming'*^ 
also "second": boh Bas, byz Bas.'®" 

In Jm also at the Anamnesis (like in Bas): 

his coming “again": arm Jm, 

his "second" coming; gr Jm, syr Jm I + II.'®' 

Not only Bas but also Jm is dependent on the formulae of the Synod 
of Antioch in 341, as the following comparison demonstrates: 

Antiochien 341 (III) gr Jm 

Winkler, Basilius-Anaphora, 838: Mercier, 204; 

Kai 7idAiv epxópevov Kai Tfj<; Seurepai; 

£v5ó^ou Kai cpoPEpdi; aOroO iiapouaiaę 


'^Ibid., 833. 

'*’ Ibid., 836-837. 

Ibid., 836. 

'*® Cf. Rahmani, 181; Winkler, Basilius-Anaphora, 837. 

For boh Bas cf. Buddę, Die agypłische Basilios-Anaphora, 159; for byz Bjis cf. Cod.- 
Sevastianov 474 (ed. of Koster, 53 [as n. 134 above]); for the analysis of boh Btis + byz Bas 
cf. Winkler, Basilius-Anaphora, 836-837. 

’®’ For these versions cf. Winkler. Basilius-Anaphora, 837-838. 
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oTav eX0n 

^leTot 5ó^ri<; 5uvdn£a)<; ^IeTd 5ó^rię 

KpTvai ^wyiac; Kai v£Kpou(;... KpTvai ęa)VTaq Kai v£Kpouq ... 


The last reference to the judgement of the “living and dead” is of 
greater interest. This leads us to the various expressions for the Last 
Judgement. 


2. The Parousia and the Judgement 

This Last Judgement was placed at different parts of the Anaphora:'^^ 

(1) at the end of the Oratio post Sanctus; 

only in the Egyptian tradition of Bas (eg gr Bas, sah Bas, boh Bas, eth 
Bas)’ 

(2) at the end of the Anamnesis; 

syr Bas,’^'’ gr syr Jm I + 11,’^^ georg Jm I + II,eth Jm”’® 

(not: arm 
sjT Nest^”” 

(3) at the transition from the Epiclesis to the Intercessions of the dead; 
arm Bas I only. 2 °' 

With regard to the specific formulations of the eschatological judge¬ 
ment, we can detect two larger groups:“^ 


Ibid., 840. 

For sah Bas cf. Doresse - Lanne, 14 (as n. 18 above): Buddę, Die agyptisclie Basilios- 
Anaphora, 150; for boh Bas cf. Buddę, 151 (41); for eg gr Bas cf. Buddę, 150 (41); for eth 
Bas cf. Euringer, "Anaphora des Basilius,” 152/153. These Anaphoras are ciled and 
analysed in Winkler, Basilius-Anaphora, 839-841. 

For syr Bas cf. Rahmani, 181; Winkler, Ba5!7ins-Auap/;ora, 839, 843-844. 

For gr Jm cf. Mercier, 204; Winkler, Basilius-Anaphora, 839, 847. 

For syr Jm I cf. Heiming, "Anaphora lacobi I," 148/149; for syr Jm II cf. Raes, 
"Anaphora lacobi II," 196/197; Winkler, Basilius-Anaphora, 844. 

For georg Jm I + II cf. Tarchni5vili, Liturgiae Ihericae, 14/11; 50/37. 

For eth Jm cf. Euringer, "Anaphora des Jakobus," 6/7. 

For arm Jm cf. Catergian - Dashian, 441; arm Jm follows here arm Bas I; cf. 
Winkler, Basilius-Anaphora, 839 with n. 26. 

For syr Nest cf. Naduthadam, 203-204/255-257 (as n. 130 above); Winkler, Basilius- 
Anaphora, 839, 846. 

For arm Bas I cf. Winkler, Basilius-Anaphora, 839, 842-843. 

Cf. Winkler, Basilius-Anaphora, 840-841. 
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(1) One group of texts mentions that Christ will determine the day 
"to judge the globe in justice”: 

(a) at the end of the Oratio post Sanctus: 

only in the Egyptian tradition of Bas (eg gr Bas, sah Bas, boh Bas, 
eth Bas)^®^ 

(b) at the end of the Anamnesis; 

syr Bas,^®"* syr Jm I + 11^°'’ (syr Bas and syr Jm I also share 

"quo iudicaturus es orbent in iustitia" verbatim; “tremendi et gloriosi") 

(2) The other group says at the end of the Anamnesis that Christ will 
come “to judge the dead and the living" (in that order!); 

— syr NesC°^ 

{not: syr Jm + arm 

— gr Jm (hc''e inverted; "living and dead’’)^®*; followed by. 

— georg Jm I + 11^°^ 

— eth Jm^'® 

(3) In this context of the "dead - living” we must also include 
the transition from the Epiclesis to the anaphoral Intercessions, 
namely the Commemoration first of the dead then of the living'?" 

— arm Bas I 

(only in arm Bas I imbedded in the formulation of the Last Judge- 

— arm Bas II; 

— byz Bas (followed by byz Chrys).^'^ 


For sah Bas cf. Doresse - Lanne, 14 (as n. 18 above); Buddę, Die agyptische Basilios- 
Anaphora, 150; for boh Bas cf. Buddę, 151 (41); for eg gr Bas cf. Buddę, 150 (41); for eth 
Bas cf. Euringer, "Anaphora des Basilius,” 152/153. These Anaphoras are cited and 
analysed in Winkler, Basilius-Anaphora, 839-841. 

For syr Bas cf. Rahmani, 181; Winkler, Basilius-Anaphora, 839, 843-844. 

For syr Jm I cf. Heiming, "Anaphora lacobi I," 148/149; for syr Jm II cf. Raes, '‘Ana¬ 
phora lacobi II,” 196/197; Winkler, Basilius-Anaphora, 844. 

For syr Nest cf. Naduthadam, 203-204/255-257 (as n. 130 above); Winkler, Basilius- 
Anaphora, 846. 

For arm Jm cf. Catergian - Dashian, 441; arm Jm follows here arm Bas I; cf. 
Winkler, Basilius-Anaphora, 839 with n. 26. 

For gr Jm cf. Mercier, 204; Winkler, Basilius-Anaphora, 847. 

For georg Jm I + II cf. TarchniSvili, Liturgiae Ibericae, 14/11; 50/37. 

For eth Jm cf. Euringer, "Anaphora des Jakobus," 6/7. 

For the historical background of this seąuence cf. Winkler, Basilius-Anaphora, 844- 

850. 

For arm Bas I cf. Winkler, Basilius-Anaphora, 842-843, 849-850, 856. 
ftid., 856-861. 
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Once morę, we have to notice the parallels between the the Egyptian 
tradition of Bas and several versions of Jm with regard to explicit refer- 
ence to Christ’s coming "to judge the globe in justice,” absent in all the 
other versions of Bas. The fact that the Egyptian tradition of Bas has 
placed it at the end of the Oratio post Sanctus, in contrast to syr Jm I + 
II where we find this statement at the end of the Anamnesis, leads to ask 
where its original "Sitz im Leben" was at the Anamnesis as in syr Jm, or 
at the end of the Oratio post Sanctus as in Egyptian Bas? The presence 
of this statement in syr Bas is probably due to the influence of syr Jm. 

There are good reasons for assuming that this statement did not be- 
long to the genuine tradition of Bas. This passage is foreign to the con- 
text of all the other Christological statements in the Oratio post Sanctus 
of Bas, which faithfully follow the Antiochene formulae of 341, including 
all the formulations associated with the Parousial^*'* 

In contrast to the formulation "to judge the globe in justice’’ originally 
apparently unknown to Bas, the other explicit reference to the judge- 
ment “of the dead and living” represents the original tradition of Bas. 
However, in Bas it never formed part of the Anamnesis, but is hidden in 
the transition from the Epiclesis to the Intercessions. Here the con- 
gruency between arm Bas I and eg gr Bas is indeed remarkable, despite 
the fact that in arm Bas I this statement forms the transition from the 
Epiclesis to the Intercessions, whereas in eg gr Bas it was included at 
the end of the Oratio post Sanctus:^'^ 

eg gr Bas 

(at the end of the Oratio post Sanctus) 

... ópiggę itpepgy dyTaitoSogEOK; 

Kg0’ tlv EitKpgyęic 
Kptygi Tnv oiKoupeyriv 
ey SiKttioguyri ... 


arm Bas I 

(at the end of the Epiclesis) 

... but may we find mercy 
on the day 
of the appearance 

of your just judgement 
with all your saints ... 

[= beginning of the Intercessions 
for the dead, then for the Iiving] 


Both texts have incorporated the day of Gods appearance when he will 
"judge in justice the whole earth" (eg gr Bas), or the "judgement of the 
dead and the living’’ as witnessed in arm Bas I with the beginning of the 
Intercessions for the dead, then for the living, as is also the case in arm 

Cf. Winkler, Basilius-Anaphora, 831-858, 866-870. 

For arm Bjis I cf. Winkler, Basilius-Anaphora, 842-843, 849-850, 856. 
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Bas II + byz Bas. This tradition goes back to the formula of thc Antio- 
chene Synod of 341: KpTvai ^tayTac; Kai yeKpouc;, which in all the early 
Syrian sources was reversed to Kptvai yeKpouc; Kai ^tayTac;.^'^ 

These formulations with regard to the Last Judgement in Bas (and 
Jm) are not only related to each other, but show borrowings from the 
Antiochene Credal tradition of 341, as the Christological statements of 
the Oratio post Sanctus and the Anamnesis clearly demonstrate.^'^ Here 
we have to inciude the fundamental division of the anaphoral Interces- 
sions for the dead and the living (or its inversion, refering first to the 
living, then to the dead). This division of the Intercessions is based on 
the formulations of the Parousia with its explicit reference that Christ 
will come “to judge the dead and the living” (which is normative in the 
early Syrian tradition), or its inversion, praying first for the living and 
then for the dead.^'" 

It remains to discuss another Christological formula of the Antio¬ 
chene Synod of 341 taken over in the formulation of the Parousia of Bas 
and Jm. 


3. The Judgement According to the Deeds 

The Antiochene formulation of 341 conceming the finał retribution 
(dito5o0vai EKdoTtp Kard td epya autou) has entered all versions of Bas, 
where it was placed at the end of the Oratio post Sanctus, in contrast to 
Jm, where it is found in all its versions at the end of the Anamnesis So 
once morę Bas and Jm share a common tradition, while including the 
statement at different places. (Interestingly enough, this Antiochene for¬ 
mula is present in the Syriac Acts of Thomas as well.^^'’) 


For the detailed analysis cf. Winkler, Basilius-Anaphora, 848-850, 856-861. 

^'^For an overview on these Antiochene Christological statements in the Oratio post 
Sanctus and Anamnesis cf. Winkler, Basilius-Anaphora, 868-869. 

Ibid., 840, 844-850, 855-861. 

^'"^Ibid., 851-855. 

Ibid., 851 
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V. The Precommunion Rites and the Problem of the "Sancta sanctis"- 

Cycle^^' 

After the investigation of the various redactions of the Anaphora of 
Basil a new research project, now on the Armenian Liturgy of Sahak and 
its dependence on the Liturgy of Basil, was begun and has now been 
completed.^^^ In this context, those parts of the Liturgy that follow the 
Anaphora were also studied morę closely. Thereby, the Precommunion 
Rites of the various versions of the Liturgy of Basil were explored in 
greater detail, including the redactions of the Liturgy of James 
concerning the "Sancta sanctis'’-cycle. 

The Preparator/ Rites of Communion consist predominantly of; 

(1) the "Pater noster” with its central aspect of reconciliation; 

(2) the "Sancta sanctis"-cycle. 


The "Sancta sanctis" formed part of several investigations, The most prominent 
study was undoubtedly R. Taft’s extensive publication: The Precommunion Rites (OCA 261, 
Romę 2000). See, moreover: M. Arranz, "Le «Sancta sanctis» dans la tradition liturgique 
des eglises," Archiv fur Liturgiewissenschaft 15 (1973), 31-67. It was above all R. Taft’s 
interpretation of the Inclination Prayer as a Prayer of conclusion and dismissal of the non- 
comrnunicants (cf. Precommunion Rites, 512: the Inclination Prayer is “by naturę a prayer of 
conclusion or fmal blessing at the end of a liturgical service’’), which warranted closer atten- 
tion and scrutiny. Cf. Winkler, Die armenische Liturgie des Sahak (as n. 2 above). 

Cf. Winkler, Die armenische Liturgie des Sahak (as n. 2 above) with the following 
chapters regarding the "Sancta sanctis’’: Das Sancta sanctis und sein unmittelbares Umfeld; 
Einleitung: Die strukturellen Bestandteile des Sancta sanctis; 1. Die Proskynese; 2. Das 
Inklinations-Gebet des Priesters in der Basilius-Liturgie im Vergleich mit verwandten 
Texten und ihr Hintergrund: a. Die Oratio I (= Inklinations-Gebet): Asottora Kupie; b. Die 
Oratio II: npóoxe<; Kupie; 3. Das IlpóoytopeY im Kontext des Sancta sanctis: a. Der unter- 
schiedliche strukturelle Ablauf zu Beginn: b. Der Hintergrund des npóoxtopev und seine Be- 
deutung beim Sancta sanctis; Uber die Bedeutung des npóoxtopev beim Sancta sanctis und 
seine syrische und athiopische tlbersetzung; 4. Die Oratio npóox£(; Klipie und ihre Bedeu¬ 
tung ais Elevations-Gebet: a. Die Rubriken; b. Die Aussagen in der Oratio flpóoyeę Kupie: (1) 
Die Gemeinsamkeit mit einer zentralen Aussage der Oratio antę Sanctus; (2) Die Gemein- 
samkeit mit zentralen Verben der Epiklese; 5. tlberleitung zum Sancta sanctis; 6. Das Ta 
ayici TOii; ayloii; und seine tlbersetzungen; a. Die armenischen Ubersetzungen; b. Anmerkun- 
gen zur syrischen und athiopischen tlbersetzung; 7. Die Antwort des Volkes auf das Sancta 
sanctis; a. Die christologische Formulierung; b. Die trinitarische Foimulierung; c. Die aus 
Etę ayioę hervorgegangenen Zeugen’’; etc. 

See in addition: "The Precomunion Rites and the Problem of the Sancta Sanctis in the 
Various Redactions of the Liturgy of Basil and Other Traditions," in R.F. Taft (ed.), The 
Armenian Surb Patarag. Acts of the May 8, 2008 Symposium at the Pontificio Istituto 
Orientale in Honor of the Visit to Romę May 6-10, 2008, of His Holiness Karekin II, 
Catholicos of Etchmiadzin and Supreme Patriarch of All Annenians, in press in the 
Congress Acta to appear in OCA; eadem, "Overview of the Research Project; The Armenian 
Liturgy of Sahak (Edition - Translation - Commentary) and its Dependence on the 
Armenian Version of the Liturgy of Basil," in press ibid. 
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The cycle of the “Sancta sanctis” had posed problems with regard to 

(1) its structure and content; 

(2) its meaning. 

The "Sancta sanctis'’-cycle has the following structure not only in the 
Liturgy of Basil but in a good many other Liturgies as well;^^^ 

Part I: The Proskynesis: 

1. The Admonition of the Deacon: 

either for a Prostration or an Inclination to bow the head 

2. The Response of the Faithful (either: "Antę Dominum" or; loi Kupie) 

3. The (highly variable) Inclination-Prayer of the Priest 
(in byz Bas; Asattora Kupie) 

Part II: The “Sancta Sanctis” proper: 

(which is closely connected with the prior Admonition of the Deacon^^'^) 

consists of: 

1. The Admonition of the Deacon; npócytupey 

2. The Elevation-Prayer^^^ (in byz Bas; npóoyeę Kupie) 

and the "Sancta sanctis" proper of the Priest [with the Elevation]. 

3. The Christological or Trinitarian Response of the Faithful. 

This fundamental bipartite structure of the "Sancta sanctis”-cycle, 
consisting of the Proskynesis (or Inclination) and the inherently related 
"Sancta sanctis” proper, can be found in the various redactions of the 
Liturgy of Basil (such as eg gr Bas, arm Bas I, arm Bas II, byz Bas) or 
byz Chrys. The diaconal exhortation for a "Proskynesis” or "Inclina- 
tion”^^^ forming Part I, and the “Sancta sanctis” of Part II of the cycle 
form an intricate unity: 

The “Sancta sanctis"-cycle begins with the Admonition of the Deacon: 
"Let us fali down before God / the Lord" or: “Bow your head,” followed 
by the so-called “Inclination”‘Prayer or “Proskynesis”-Prayer of the 
priest. These two elements constitute the first part of the Sancta sanctis. 


Cf. Winkler, Die annenische Liturgie des Sahak] eadeni, "Precommunion Rites." 

Pace Taft, Precommunion Rites, 155-197 (= "The Inclination’’), 199-260 (= "The Ele- 
vation and Sancta Sanctis’’), 512 (as n. 221 above). Cf. Winkler, Die annenische Liturgie des 
Sahak (as notes 2 and 222 above); eadem, Das Sanctus. Ober den Ursprung und die Anfdnge 
des Sanctus und sein Fonwirken (OCA 267, Romę 2002), 249-264. 

Not present in all witnesses: for example, arm Bas I (followed by arm Sah) and the 
Egyptian witnesses such as eg gr Bas or eth B«is, do not have an Elevation Prayer (cf. 
npó(jxE(; Kupie in byz Bas), but neither arm Bas I nor the Egyptian tradition of Bas are 
entirely reliable in this context; cf. Winkler, Die annenische Liturgie des Sahak (as notes 2- 
and 222 above). 

There are Liturgies where the Deacon calls for a "Proskynesis” and others with a 
diaconal admonition for an "Inclination.” Cf. Winkler, Die annenische Liturgie des Sahak. 
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The second part is inaugurated by the second Admonition of the 
Deacon: npóoyoipEY, followed by the Prayer: npógy^ę Kupie. 

This npóaywpey warrants closer attention in order to understand 
morę fully the Elevation-Prayer npóoyeę Kupie of the priest in the Liturgy 
of Basil. The diaconal exhortation npóaxwpev does not only mean "Let us 
be attentwe" but has other nuances as well, which become immediately 
apparent once we look into the Syriac and Ethiopic translations of npóo- 
Xa)pev.^^’ The Syriac and Ethiopic rendering of the ripóayaipey show that 
they understood this admonition as an exhortation to “look,” to “become 
aware," to “contemplate” (nuances present in the Greek ripóaywpey as 
welE^*): the faithful should become aware of and ponder what the priest is 
doing {namely, elevating the bread, the symbol of the Lamb), while he is 
saying: Ta ayia toTę ayioic; {“Sancta sanctis” or; “The holy [things] for the 
holy [ones]”)! 

Once these nuances of the npóoxtopev are taken seriously, the Eleva- 
tion-Prayer associated with the npó<jxwp£v in the Liturgy of Basil (taken 
over in Chrysostom) beginning with: npógy^ę Kupie is also much better 
understood. 

In the Byzantine Liturgy of Basil there are two prayers, Aconota Kupie 
(= Inclination-Prayer) and npóoyeę Kupie (= Elevation-Prayer). By their 
Yocabulary taken from the Epiclesis and the Oratio antę Sanctus of the 
Anaphora, both convey ąuite clearly what is actually meant by the 
subseąuent exclamation of the priest; “Sancta sanctis. 

Since the Liturgy of Basil established close parallels between the 
context of the "Sanctus” and that of the “Epiclesis,it is not surprising 
to see the npóoxa)pev associated as well with the central verbs of “sancti- 
fication.”'^^' 

The closer inyestigation of the Deacon’s exhortation for a Proskynesis 
or an Inclination and the adjunct ‘Tnclination”-Prayer, followed by the 
npóoxwpev of the Deacon and the "Elevation"-Prayer npóoxe<; Kupie, 
showed that they are intimately intertwined with the Epiclesis and the 
“antę Sanctus.” Ali the above mentioned building-blocks of the “Sancta 
sanctis” have central statements or yocabulary in common: there is a 
continuous chain of thought between the admonition of the Deacon for a 
Prostration / Inclination, the accompanying ‘‘Inclination"-Prayer, and the 


The Armenians kept the Greek, only transliterating it. Cf. Winkler, Die amienische 
Liturgie des Sahak. 

Cf. G.W.H. Lampe, A Patristic Greek Lexicon (Oxford *°1991), 1169. 

Cf. Winkler, Die armenische Liturgie des Sahak (as notes 2 and 222 above); eadem, 
"Precommunion Rites." 

Cf. Winkler, Basilius-Anaphora, 758-773. 

Ibid., 779. 
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second admonition of the Deacon with the npóoxa)iiev and the "Eleva- 
tion''-Prayer ITpóoyec; Kupie; they are all intertwined with each other, with 
the Epiclesis, and with the antę Sanctus. 

Preceding the priest’s exclamation Td dyia Toię ayioK; at the Elevation 
of the bread, the symbol of the Lamb, the Elevation-Prayer ripóoyec; Kupie 
referred back to the "antę Sanctus” and especially to the Epiclesis. The 
petition: “Come to sanctify us\" of this Elevation-Prayer is a deliberate 
reminiscence of the central petition of the Epiclesis with its invitation of 
the Holy Spirit to "come" upon the faithful and upon the gifts in order 
“to sanctify" both the people and the gifts. The gifts of bread and winę 
have been sanctified along with the people at the Epiclesis. But before 
receiving communion, the petition for sanctification of all those who re- 
ceive communion, the priest and the faithful alike, is repeated: eA0e Elę to 
ÓYidoai lipaę ! With this central petition of the Epiclesis repeated at the 
Elevation-Prayer, it becomes possible and consistent for the priest to 
exclaim then at the Elevation proper: Td dyioc rotę dyioii;! That is: Td dyia 
for those who can now — because of the petition for "sanctification” 
(eA0e eI<; tó dyidoai fujdę) — rightly be addressed as the "Holy Ones”! 

The two main building-blocks of the "Sancta sanctis”-cycle of the Lit- 
urgy of Basil repeat the central vocabulary of the Epiclesis and the antę 
Sanctus, thereby clearly underlining how intertwined the Sanctus, the 
Epiclesis, and the "Sancta sanctis” are.^^^ 


The Evolution of the "Sancta sanctis"-cycle 

Closer scrutiny of the various versions of Bas and Jm suggests that 
not all the elements of the "Sancta sanctis”-cycle of Bas belonged to the 
original shape of the "Sancta sanctis.” Part I of the “Sancta sanctis”- 
cycle, consisting of the diaconal Admonition for an Inclination (or 
Prostrationl), followed by the Inclination-Prayer (AeuTtora KupiE), is well 
attested in the authentic tradition of Bas.^^^ 

With regard to the first diaconal Admonition (for an Inclination or 
Prostration), I had argued in my study on the Liturgy of Sahak that the 
Prostration with which the cycle of the “Sancta sanctis” begins is highly 
significant, for it is a reminiscence of the verb npooKvveiv, whose primar- 
ily place is before the Sanctus^^* and before the Epiclesis^^^ of the Ana- 


Cf. Winkler, Die armenische Liturgie des Sahak (as notes 2 and 222 above); eadem, 
Precommunion Rites.” 

Ibid. . 

Cf. Winkler, Basilius-Anaphora, 444-445, 768-772. 

Ibid., 761, 765-766, 768-772. 



50 


GABRIELE WINKLER 


phora of Basil. The prostmtion was then also placed at the beginning of 
the "Sancta sanctis”-cycle. The origin of the verb KpooKuve!v undoubtedly 
lies in the “antę Sanctus" of Bas. These striking parallels between the 
Epiclesis and the Sanctus, and the “Sancta sanctis,” can be found 
throughout the entire Liturgy of Basil. 

Part II consisted originally only of the npóoywiaEY and the immedi- 
ately following Td dyia roii; dYioię. The Prayer Ilpóoyeę Kupie was seem- 
ingly introduced later on in Bas.^^^ 

Something similar has to be said about the older versions of Jm (syr 
Jm I + II, and arm Jm): part II of the "Sancta sanctis”-cycle consisted 
originally of just the npóoyiaiaey and the immediately following Td dyia 
rotc; dyioic;. There was no prayer in between. 

Here is an overview of this first group of redactions of Jm with the 
entire “Sancta sanctis”-cycle. The borrowings in its Inclination-Prayer 
will be indicated as well:^^* 


syr Jm I 

Heiming, 172/173-174/175: 

Part I: 

1. Admonition of the Deacon 
(to bow the head) 

2. Inclination-Prayer 
(yocabulary taken from 
Epiclesis of Jm + B<is) 

Part II: 

1. Diaconal Admonition: 
npó(JXtoiiev 

2. "Sancta sanctis’’ 

3. Response: trinitarian 
(cf. Is 6:3) 


syr Jm II 

Raes, 206/207-208/209: 

Part I: 

1. Admonition of the Deacon 
(to bow the head) 

2. Inclination-Prayer 
(vocabulary taken from 
Epiclesis of Jm + Bas) 

Partii: 

1. Diaconal Admonition: 
"With fear 

[let us look’’]! 

2. "Sancta sanctis’’ 

3. Response: trinitarian 
(cf. Is 6:3) 


arm Jm 

Catergian-Dashian, 447-448: 

Part I: 

1. Admonition of the Deacon 
(for a prostration) 

2. Inclination-Prayer 
(vocabulary taken from 
Epiclesis of Jm + Bas) 

Part II: 

1. Diaconal Admonition: 
"With fear 

look! ’’ 

2. "Sancta sanctis" 

3. Response: trinitarian 
(cf. Is 6:3). 


The other group of redactions of Jm, gr Jm, georg Jm I + II, offers 
between the npóoxwi4£v and the Td dyioi TOit; dyloię a prayer, which con- 
sists of two parts. Here is an overview of this second group of redactions 


Ibid., 758-773. 

Cf. Winkler, Die annenische Liturgie des Sahak (as notes 2 and 222 above). 

For syr Jm I cf. Heiming, "Anaphora lacobi I,’’ 172/173-174/175; for syr Jim II cf. 
Raes, "Anaphora lacobi II,” 206/207-208/209; for arm Jm cf. Catergian - Dashian, 447-448; 
syr Jm I transliterates npóoxt 0 [JEv; whereas syr Jm II translates npóaxtoiiev; “With fear [let 
us look!]; and arm Jm has: “With fear fook!” Cf. Winkler, Die annenische Liturgie des Sahak 
(as notes 2 and 222 above). 
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of Jm with the entire “Sancta sanctis”-cycle (once morę, the borrowings 
in these prayers will be indicated as well);^^^ 


gr Jm 

Mercier, 226, 228: 

Partl: 

1. Admonition of the Deacon 
(to bow the head) 

2. Inclination-Prayer 
(vocabulary taken from 
Epiclesis of Jm + Btis) 

Part II: 

1. Admonition of the Deacon: 

npóoxto|J£V 

2. bipartite Prayer 

Part I: 

(yocabulary taken from 
Epiclesis of Bas) 

Partii: 

(yocabulary taken from 
"antę Sanctus" of Btis) 

3. "Sancta sanctis" 

4 . Response: Christological 


georg Jm I 

TarchniSyili, 24-25/18-19: 

Partl: 

1. Admonition of the Deacon 
(to bow the head) 

2. Inclination-Prayer 
(yocabulary taken from 
Epiclesis of Jm + Bas) 

Part U: 

1. Admonition of the Deacon: 
"Look!" 

2. bipartite Prayer 

[Jnversion of parts I+II] 

(yocabulary taken from 
“antę Sanctus” of Bas) 

3. “Sancta sanctis” 

4. Response: Christological 


georg Jm II 

TarchniSyili, 60-61/44-45: 

Part I: 

1. Admonition of the Deacon 
(to bow the head) 

2. Inclination-Prayer 
(yocabulaiy taken from 
Epiclesis of Jm + Bas) 

Partii: 

1. Admonition of the Deacon: 
"Look!” 

2. bipartite Prayer 

Part I: 

(yocabulary taken from 
Epiclesis of Bas) 

Part II: 

(yocabulary taken from 
"antę Sanctus” of Bas) 

3. "Sancta sanctis” 

4. Response: Christological 


Obsewations: 

Part 1: 

The central yocabulary contained in the Inclination-Prayer of both 
yersions, Bas and Jm, was taken over from the Epiclesis: Bas has bor- 
rowed central statements from its Epiclesis; whereas all yersions of Jm 
included yocabulary of its own Epiclesis and of the Anaphora of Bas, 

Part II: 

(1) The bipartite Prayer between the npóoxwi4ey and the “Sancta 
sanctis" proper in the later yersions of Jm (gr Jm, georg Jm I -t- II) was 
influenced in its first section by the yocabulary of the Epiclesis of Bas, 
and in its second section by the “antę Sanctus" of Bas. 


For gr Jm cf. Mercier, 226; 228; for georg Jm I + II cf. TarchniSyili, 24-25/18-19, 60- 
61/44-45; georg Jm I + II translate npóoxtopev with: “Lookl” Cf. Winkler, Die annemsche 
liturgie des Sahak (as notes 2 and 222 aboye). 
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(2) The response (by the faithful) to the “Sancta sanctis” is either 
Chństological (= the original form of Bas as in byz Bas, followed by gr 
Jm, georg Jm I + II) or it has the preferred Syrian tńnitańan structure, 
based on the inspiration of the thrice "holy” of Is 6:3, as in arm Bas I, gr 

Jm, georg Jm I + II.^'*® 

For the detailed discussion and the reasons why the “Sancta sanctis” 
has not necessarily originated in Jerusalem (as was hithertoo thought), 
but possibly has its roots in the Epiclesis of eg Bas, I refer to the exten- 
sive investigation of the “Sancta sanctis” in my “Die armenische Liturgie 
des Sahak.” 


■k 

What preliminary observations can we make about the interrelation- 
ship of Bas and Jm on the basis of our philological analysis of selected 
themes, namely: the concern for Orthodoxy and how this is reflected in 
the Liturgies of Basil and James; the praise of God by the angels and the 
community; the Epiclesis and the Institution Narrative; the Last Judge- 
ment at the Parousia; the preparation for Communion? Although several 
signs point toward some influence of Bas on Jm, it is still far too early 
for any definite conclusions before we have available reliable scholarly 
monographs on the Syriac and Byzantine versions of the Anaphora of 
Basil, as well as by separate monographs on the entire Anaphora of the 
Armenian and Ethiopic versions of the Anaphora of James compared to 
both Syriac redactions on the one hand; and on the other, studies about 
the common ground and differences, between the Anaphora of both 
Georgian versions with the Greek text of the Liturgy of James. One thing, 
however, has emerged clearly already: the Liturgy of James in its various 
redactions belongs to one of the most urgent and interesting tasks of 
Comparative Liturgiology, that lie ahead of us. 


For a detailed analysis cf. Winkler, Die armenische Liturgie des Sahak (as notes 2 and 
222 above). 
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ANAPHORA ABBREYIATIONS USED IN THIS STUDY 


Armenian Anaphoras: 


arm Bas I 

= first Armenian redaction of the Anaphora of Basil 

arm Bas II 

= second Armenian redaction of the Anaphora of Basil 

arm Jm 

= Armenian Anaphora of James 

arm Sah 

= Armenian Anaphora of Sahak 

Ethiopic Anaph< 

aras: 

eth An-300 

= Ethiopic Anaphora of the 300 [=318] Orthodox Fathers 

eth Ap-An 

= Ethiopic Anaphora of the Apostles 

eth Bas 

= Ethiopic Anaphora of Basil 

eth Chrys 

= Ethiopic Anaphora of Chrysostom 

eth Cyr 

= Ethiopic Anaphora of Cyril 

eth Diosc 

= Ethiopic Anaphora of Dioscuros 

eth Greg 

= Ethiopic Anaphora of Gregory 

eth Jm 

= Ethiopic Anaphora of James 

eth John 

= Ethiopic Anaphora of John 

eth Mary 

= Ethiopic Anaphora of Maiy 


Georgian Anaphoras: 

georg Jm I + II = first and second Georgian Anaphora of James 


Greek Anaphoras: 
eg Bas 

eg gr Bas 
byz Bas = 

byz Chiys = 

gr Jm 

gr Mark = 


Egyptian tradition of the Anaphora of Basil (i.e., in Greek, 
Coptic, Ethiopic) 

Egyptian-Greek Anaphora of Basil 
Byzantine Anaphora of Basil 
Byzantine Anaphora of Chrysostom 
Greek Anaphora of James 
Greek Anaphora of Mark 


Coptic Anaphoras: 

boh Bas = Bohairic Anaphora of Basil 
sah Bas = Sahidic Anaphora of Basil 


Syriac Anaphoras: 
syr Ap-An = 
syr Bas 

syr Diosc I-II = 
syr Jm I-II 
syr Nest 
syr Pet III 
syr TheoMop = 


East-Syrian Anaphora of the Apostles Addai und Mari 

Syriac Anaphora of Basil 

Syriac Anaphora of Dioscuros I-II 

Syriac Anaphora of James I-II 

East-Syrian Anaphora of Mar Nestorius 

Syriac Anaphora of Peter III (= Śarrar) 

East-Syrian Anaphora of Mar Theodore of Mopsuestia 
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Symbolums. Ein Yergleich mit dem syrischen uttd griechischen Fonnelgut unter Einbezug 
der relevanten georgischen und athiopischen Oiiellen (OCA 262, Romę 2000). 

-, "Findikyan s Study” = Winkler, "M. D. Findikyan’s New and Comprehensive Study on 

the Armenian Office," OCP 72 (2006), 383-415. 

-. "Formation of the Armenian Anaphoras’’ = eadem, "On the Formation of the Armenian 

Anaphoras: A Completely Revised and Updated Overview,’’ Studi suWOńente Cristiano 
11/2 (2007), 97-130. 

-, “Fragen zur zeitlichen Prioritat" = eadem. "Fragen zur zeitlichen Prioritat der agyp- 

tischen Textgestalt gegenuber den langeren Versionen der Basilius-Anaphora," in; Acts 
of the First International Congress of the Society for Oriental Liturgies [= Bollettino della 
Badia Greca di Grottaferrata II1/4 (2007)], 243-273 

-, "Precommunion Rites” = eadem, "The Precommunion Riles and the Problem of the 

Sancta Sanctis in the Various Redactions of the Liturgy of Basil and Other Traditions" 
(at press). 

-, “Theological Implications" = eadem, "The Theological Implications of the Bibie Cita- 

tions in the Anaphora of Grigor Lusaworić',” Second Ejmiacin Conference (at press). 

-, "Das theologische Formelgut" = eadem, "Das theologische Formelgut itber den Schóp- 

fer, das ópoouatoę, die Inkarnation und Menschwerdung in den georgischen Troparien 
des ladgari im Spiegel der christlich-orientalischen Ouellen,’’ OC 84 (2000), 117-177. 

-, “Ober das christliche Erbe Henochs" = eaderit, "Ober das christliche Erbe Henochs 

und einige Probleme des Testamentom Domini," OC (2009 at press). 

-, “Unsolyed Problems" = eadem, “Unsolved Problems Concerning the Background and 

Significance of the Vocabulary of Praise in Some of the Oldest Eucharistic Prayers (Tra- 
ditio Apostolica - Addai and Mari - Anaphora of Basil),” in; B. J. Groen - St. Hawkes 
Teeples (eds.), Inguiries into Eastem Christian Worship: Acts of the Second Inteniational 
Congress of the Society of Oriental Liturgies {Eastem Chr. Studies 10, at press). 

-, "Zur Signifikanz" = eadem, "Zur Signifikanz eines kurzlich erschienenen Aufsatzes zur 

Basilius-Anaphora,” Studi sulTOriente Cristiano 8 (2004), 23-45. 


SUMMARY 

This contribution deals with selected themes, such as the concern for Orthodoxy and 
how this is reflected in the various redactions of the Liturgies of Basil and James; the praise 
of God by the angels and the community in the Oratio antę Sanctus; the Epiclesis and the 
Institution Narrative; including the Last Judgement at the Parousia, which forms part 
either of the Oratio post Sanctus or the Anamnesis; and the preparation for Communion, 
i.e. the Sancta sanctis-Cycle. These themes were investigated, for the first time, on the basis 
of a philological analysis of technical terminology contained in the various versions of the 
Liturgies of Basil and James, allowing thereby several preliminary observations about the 
interrelationship of the various redactions of two of the most prominent liturgies of entire 
Christendom. 
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«The Royal Chronicie of Abyssinia 1769-1840» 

Indice dei nomi e delle citazioni bibliche 


Premessa 

Herbert Weld Blundel, n. nel 1852 e m. il 5 febbraio 1935, fu un viag- 
giatore inglese, che, dopo aver compiuto i suoi studi a Stoneyhurst e a 
Oxford, visit6 prima la Persia e la Cirenaica e ąuindi TAfrica Orientale. 
Nel 1898, durante una spedizione in cui attravers6 la Somalia, TEtiopia e 
il Sudan, scopri che il Nilo era stato segnato sulle mappe in modo inesat- 
to, raccolse centinaia di specie di uccelli e fece dono al British Museum 
di 17 nuove specie. Nel 1905 fu ancora in Etiopia, tracció nuove mappe, 
studio il sistema politico degli Oromo e i costumi della popolazione 
Berta, vivente nellarea sud del Nilo Azzurro. In patria continuó a 
coltivare i suoi interessi per l'Etiopia e pubblicó, in lingua geez (tetiopi- 
co classico): “The Royal Chronicie of Abyssinia 1769-1840, with Trans- 
lation and Notes by H. Weld Blundel, Cambridge - London 1922”. Aveva 
gik dato alle stampe; "A Joumey through Abyssinia to the Nile”, Geo- 
graphicał Journal 15, 1900, pp. 97-121, 264-272; "Exploration in the Abai 
Basin, Abyssinia”, GeographicalJoumal 27, 1906, pp. 529-553 (cf. Thomas 
P. Ofcansky, s.v., Encyclopaedia Aethiopica, Yolume I A-C, Edited by 
Siegbert Uhlig, Harrassowitz Yerlag, Wiesbaden 2003, p. 599a). 

In ąuesto articolo, pubblichiamo gli "Indici dei nomi e delle citazioni 
bibliche” di «The Royal Chronicie of Abyssinia 1769-1840», assenti nel 
libro del 1922, che potranno essere utili agli studiosi. NellTndice abbia- 
nio cercato di uniformare la grafia dei nomi che Blundel scrive assai 
spesso in modo diverso, segnatamente per Tuso difforme dei segni dia- 
critici; i numeri dopo i due punti rimandano alle pp. del libro originale. 


Indice dei nomi 


Abagaz (title): passim 
Abala Marya (land); 211 
Abay (Blue Nile); 218, 265, 310, 326, 370, 
393, 398, 406-408, 432,441,447,479,481 


Abay (Mount); 486 

Abay Demana (Oańazmach); 401,404 
Abba (title); passim 
Abdalla; 276, 292 


OCP 76 (2010) 57-83 
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Abel (bibl.): 215, 315, 394, 465 
Abelemelek; 380 
Abelik: 293, 294 
Abelom; 419 
Abergalle: 465 

Abeselom (‘Aqabe Sa‘at); 262, 277, 294, 298 

Abeselom (Azaj): 260, 321, 322 

Abeto: passim 

Abigaya (Abigail): 325 

Abimelek; 294, 352 

Abiron (bibl.); 224 

Abisa (Abeto): 340, 420 

Abner (bibl,): 305, 317 

AboHa: 211 

Abora: 439 

Abraham: 268, 359, 368, 380, 381, 398 

Abrahim: 242 

Abrajet: 442 

Abran: 289 

Abran Gadam: 276 

Abrantanti; 353 

Abro’ay (Fitawrari): 317 

Absalom (bibl.): 419 

Ab Sel(l)us (Dajazmach): 248-250, 286, 290 

Abuna (Abagaz): 360 

Abun(a) (title); passim 

Abuąer (Edug): 216, 217 

Abyatar: 236 

Abyssinia: 486 

Abyssinian: 291 

Achabar; 265 

Achalaąo: 238 

Achara; 261, 365 

Acheąan: 426 

Ada Adeyam Sagad lyasu: 304 
Adababay. 362, 397, 449, 451, 460, 489 
Adabe: 266 
AdMa: 283 
Adaga: 320 

Adagah (Dajazmach); 258, 260, 262, 264, 
267, 268, 271, 273, 275-277, 281, 286- 
290, 292, 301, 321, 328, 338-340, 359, 
434, 484, V. anche Adgah 
Adago Ayecho (Kantiba): 297 
Adam (bibl.): 228, 283, 336, 338, 407, 453 
Adama (Mountain): 246 
Adame (Gerazmach): 360, 389 
Adana; 239, 249 
Adara Bori: 482 

Adara Gabreel (Bajrond, Gerazmach): 235, 
237, 244, 370, 418, v. anche Adera 
Gabre’el 


Adara Kliaylu (Dajazmach): 231, 246, 257, 
V. anche Adera Khaylu 
Adareha: 256 
Adargay. 248 
Adarąay Gabru: 306, 307 
Adam Zago; 235 
Adaware; 481 

Adaya Khaylu (Oanazmach): 335 
Adayam Dara: 370 
Ad Azenach: 250 
Addababay: 227 
Ad Dajazmach; 239 

Adego Ligaba Mecha (Balambaras); 360, 
383 

Adeguaychaw (Balambaras, Kantiba); 253, 
257, 263, 383, 456 
Adela: 287 

Adequ (Balambaras); 383 
Adera Gabre'el (Bajrond): 265, 372, 395, 
415, V anche Adara Gabre’el 
Adera Khaylu: 258-261, 263, 267, 268, v. 

anche Adara Khaylu 
Adera Wald Alu Fasil: 276 
Aderqay; 307 
Adem: 270, 342 
Adem (Yashalaqa); 263, 344 
Adet: 460, 467, 471 
Adeya: 454 

Adeyam Sagad Zaqadis: 460 

Adgab (Blattengeta): 234, 240 

Adgah (Dajazmach); 238, 261, 430, 433, v. 

anche Adagah 
Adgeh: 265 
'Adi Kokab; 238 
Adinon (Adino): 240, 328 
Adiqabay: 251-253 
Adiquorra: 306 
Adira; 220 
Adis Amba: 446 
Adit: 237 
Ad Maqar: 220 

Admas Sagad (King Takla Haymanot II): 

225, 227, 228 
Adris: 241, 246-249 
.Ad Talakha: 222 
Adua: 221, 222, 316, 469 
Adwa, V. Adua 
Ad Wanfito; 220 

Adyam (Gerazmach): 255, 265, 270, 476 
Adyama: 249 

Adyamo (Dajazmach): 288, 300, 303, 436 
Adyamo (Gerazmach): 282 



BLUNDEL- «THE ROYAL CHRONICLE OF ABYSSINIA.. INDICE 


59 


Adyam Sagad lyasu (King); 226, 235, 251, 
466, 473 

Adyam Waldebba; 307 
Aeons: 213 

Afarawanat; 321, 342, 344, 352, 390, 391, 
395,447, 479 
Afarenman; 360 
Afar Gamafi: 426, 445, 446 
Afaro: 425 

Affa Negus (Chief Judge); 234, 247, 248, 
252, 256, 257, 263, 264, 270, 276, 297, 
402 

Affa Warq: 238 
Afnin (Abeto); 462 
Afragamach; 292 

Afro’aygaba (corps of troops); 234 

Afsaąu (Balambaras); 343 

Agabe Ali Bedaras: 424 

Agaf^e (title): 345 

Agag (King): 224, 362 

Agala; 334, 436 

Agam Weha: 211 

Agamya: 234, 297 

Agaraweya (Hagarenes): 444 

Agata; 269 

Agats: 323 

Agatsa: 433 

Agaw (people); 209, 214, 231, 258, 260, 329, 
342, 365, 375, 382, 396, 441, 442, 446, 
468, 472, 473, 475, 476, 479, 484, 489, 
492 

Age (Aligaz): 427 
Agrit; 442 
Ahelmat; 381 
Ahobalekhua; 321 
Ajre: 460 

Akada Christos; 337 
Akako; 476 
Akale: 235, 236, 452 
Akerma; 482 

Akinahon (Ahinoam): 325 
Akitofel (bibl.): 289 

Aklog (Dajazmach); 321, 382, 428-430, 439, 
446 

Aksum; 436, 441, 467, 469, v. anche Axum 

Ala (Bajrond); 456 

‘Alam Daru; 235 

Alaqa (title): passim 

Alawa: 205 

Aledma: 290 

Alexander (King); 230, 241, 269 
Alfa: 257 

Alfa Wasan (Dajazmach); 286 


Alga Zeferu; 300 

‘Ali (Balambaras); 269, 270, 275, 276, 292, 
341, 342, 349 

'Ali (Ras): 356-361, 363-377, 379-381, 383- 
392, 395, 396, 414, 445, 486-492 
'Ali Abaqawi: 379 
Ali Bidars: 461 

‘Ali Borsh(e); 373, 387, 393, 395, 404 
Ali Faris; 488, 489 

Aligaz (Garazmach, Ras, Shum): 361, 365, 
373, 377, 379-381, 387, 389, 392-398, 
400-402, 404, 411-415, 417-424, 426- 
428, 431, 442-445, 474 
Ali Gor: 420 
Ali Labirale; 297 
Alleluia (month of —): 218 
Altash (Princess): 366, 376, 396, 445 
Alula (Basha, Dajazmach): 379, 381, 394, 
401, 417-419, 421, 425, 458, 460, 462, 
463, 486 
Amadamet: 429 

Amad Bar; 271, 328, 341, 349, 373, 386, 
387, 427, 443 

Amade (Gerazmach); 415, 425, 435, 436, 
466, 487, 488 

Amade (Dajazmach): 393, 395, 425, 442 

Amalakites (bibl.): 224 

Amaleq: 362 

Alalig (Amaleq): 444 

Amasen: 299 

Amata lyasus: 304 

Amatu (Wayzaro): 466 

Amayo (Princess): 304 

Amba: 424, 465 

Amba (Chera): 383 

Amba Abreham; 253 

Amba Falasa; 250 

Amba Maryam: 270 

Ambaris: 458 

Ambasa: 391 

Ambasa Gama: 266 

Ambasal: 214, 290, 305, 342, 368, 376, 377, 
382, 391, 400, 401, 404, 412, 413, 417, 
420, 425, 455 
Ambasit; 211 
Ambaye Kenfu: 252 
Ambazo; 378 

‘Amda Tseyon (Negus): 345, 346 
Amde; 474 

Amesyas; 293, 294, 373 
Amge; 264 

Amhara: 207, 216, 280, 281, 283, 297, 324, 
339, 359, 381, 382, 421, 429, 430, 447, 
451,464,467,475,477 
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Amhara Gadel; 389 
Amiru: 260 
Amiwalek: 459 
Amkha (Chief Priest): 298 
Ammon: 372, 444 
Ammonite; 305 
Amra: 258, 365 
Amri: 259 
Amus (River); 325 
Anbale: 430 
Ancham; 273 
Anchat Kab; 434 
Andabet; 379 
Andarsa: 452 
Andasa: 449, 479 
Andawa Khaylu: 490 
Andayl: 264, 267, 268 
Andayl Lanacho: 262 
And Kokab: 249 
Andreyas (Apostle); 341 
Angarab: 236, 386, 431, 432, 434, 448, 452, 
456, 467, 485 
Angeda (Abeto): 322, 352 
Angedet (Princess): 338 
Anguaj: 321 
Anjeba: 456 
Ankasha (City): 218 
Anorewos Wakhne: 297 
Anąad (Abeto): 395 
Anqo: 475 

Anąualit (Princess): 357, 359, 406-408 

Ansata: 430 

Antakte (mount); 224 

Antalo: 461, 465, 469 

Antichrist: 223 

Antsona Habtu; 479 

Apostles (Holy —, church); 232 

Apullos: 387 

'Aqabayan (guardians): 262 
'Aąabe Saat (charge): 253, 262, 277, 293, 
294, 296, 298, 299, 301, 302, 448, 471 
Aqa Warq: 249 
Aqbasa: 222 

Aqlekaya (Wayzaro); 467 
Aquina: 434 

Arab(s): 216, 217, 246, 247, 262, 490 

Aragagay Na'od Aklog: 253 

Aram: 301 

Aratu Cheqqa: 397 

Arbamba: 423 

Ardu Yaba Barya: 446 

Argay; 332 


Aringo; 293, 295, 340, 363, 370, 371, 374- 
376, 383, 390, 392, 400, 401, 432, 464 
Armachaho: 392, 452, 476 
Armageddon (Megiddo): 207 
Armon: 372 

Aroge Gemb (Old Castle): 211 
Aron (bibl.): 421 
Arqadewos (Abeto); 462 
Artekersas (Ahasuerus): 318 
Arushe (Galla Tribes): 259 
Arussi; 206 

Asagad (Yashalaqa): 270 

Asahel: 232, 240, 456 

Asahel (Nagadras): 260, 264 

Asalafe (charge); 273, 276, 295, 324, 332 

Asawed (Negadras): 257 

Asego (Azaje): 483 

Aserat (Dajazmach); 431, 437, 438, 441, 
443-453, 455, 456, 458, 460, 463, 465, 
471, 473, 478, 479 

AsfaWasan (Marda Azmach): 292, 298, 300 

Ashawa: 308, 327, 330, 331, 452 

Ashma: 320 

Ashra: 258, 261 

Askarajan: 304 

Asoraweyan (Assyrians); 404 

Asrat (Abba): 353 

Assumption (of the B. Virgin): 376 

Assur (bibl.): 444 

Ataba: 459 

Atara; 238 

Atenaqer: 453 

'Atsaqa Dengel (Princess); 304 
Atsatsame: 462 
Atse (His Majesty); passim 
Atselaqelaqat; 364 

Atsequ (Abeto, Balambaras); 342, 352, 372, 
433 

Atse Sa er; 296 

Atsgaba: 459 

Atsqu (Liqaba); 234, 245 

Atsuga (Princess); 435 

Attalami: 204 

Attash: 412 

Audakyos: 235 

Audience Hall (adaraS)-. 227 

Aukendyos: 242 

Ausabyos ‘Atsqu: 235 

A walu: 222 

Awara; 249 

Awara Masarya: 264 

Awaza: 247, 354 

Awkendyos (Abeto): 343 
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Awrajet: 360 
Awsa (town); 287 
Awsabe; 298 

Awsabyos (Basha): 225, 304, 310 
Awsabyos (Dajazmach); 213 
Ayadan (Fitawrari); 255, 276, 292, 383, 438 
Ayadar (Bajrond): 278 
Ayadar (Gerazmach): 225, 226, 234, 238, 
248, 277 

Ayadar (Kantiba): 370, 372, 374, 383, 392, 
398, 400, 402, 404 

Ayadar (Ras); 240, 250, 256, 263, 269, 276, 
287, 293, 296, 299, 312, 321, 326, 330 
‘Ayar; 379 

Aydar Wadaj Ashahel (Ras): 318 

Ayna: 442 

Ayo (Lord): 216, 

Ayra; 441 

Ayra Qeddus Mikael: 213, 214 

Aysh^ Meda; 481 

Aytsayaf; 353, 355 

Ayudawit Masih; 283 

Axum: 221, 461,486, v. anche Aksum 

Azal; 471 

Azanach (Abeto): 481,483 
Az^a Gabru; 427 
Azay (Secretaries of State); 228, 461 
Azazo: 213, 450, 465, 485, 489 
Azmach (title); passim 
Azzaj (title); passim 

Ba‘algada (charge); 300 

Ba’ata (church): 234, 293, 462, 473 

Babakha: 268 

Babilon: 212, 315, 368 

Bacha: 256 

Badalay: 474 

Badi (King); 216, 217 

Baeda Maryam (King): 384, 389, 433, 434, 
471,485 

Baeda Nana: 266 

Baferu (Mamher): 433 

Bagatu (Dajazmach): 247, 252, 254 

Bag Malektena; 297 

Baguzo: 434, 449 

Bahmagash (charge); 300 

Bahran: 23 1 

Bahr Meda: 366 

Bajina (land); 432 

Bajrond (title): passim 

Bakaffa (Oanazmach); 263 

Bakaffa (King): 304, 321 

Bakaha (Dajazmach): 327 

Bakya Meda: 339 


Balagaz; 384, 459 
Balamba: 486 
Balambaras (title); pairim 
Balangab: 205, 213 

Balasa: 227, 260, 263, 370, 373, 375, 389, 
401, 425, 427, 432, 451 
Baliguaguer; 336 
Balya; 266 

Bandi Gabsa; 384, 433 
Bantahun (Azaj); 307 
Bantaro: 236 

Baptism (Epiphany): 236, 276 
Baąata: 248 

Baąatu (Dajazmach): 232, 251-255, 257, 
262, 273, 331, 333, 334, 336-338 
Baąuet; 459 
Bara; 302 
BarAdage;361 
Baranta; 482 
Barcha: 261, 268 
Barę Kefale; 333 
Barento: 419 
Barentu Aligaz; 360 
Barile; 391,401, 404 
Barią (Abeto): 305 
Baroriga Kabte: 258 
Bartyo: 375 
Baru Fayayawe: 295 
Barya Elfin: 455 
Basal (country): 274, 359 
Baseldeya Ambarasa: 304 
Basha (title): passim 
Bashelo (river); 280, 289, 290, 323, 381 
Basor: 207 
Bas(s)o: 476, 481 
Basya; 266 
Batal: 434 
Bateąa: 343 
Batirko: 306 

Bato (Dajazmach): 273, 280, 283, 379 
Batrya; 300 
Batryos: 237 

Batsalotu (Liqe): 234, 236, 240, 252, 446 
Bayąaman (Abeto): 373 
Beasts (4 —); 469 
Bechana: 468, 482 
Bechash (Princess): 304, 305 
Begameder: 207, 214, 216, 218, 225, 227, 
232, 248, 250, 264, 269, 273, 279, 292, 
297, 309, 312, 315-319, 321, 322, 324, 
327, 330, 331, 338, 341, 342, 349, 357, 
360, 365, 371, 373, 381, 382, 384, 387, 
395, 398, 400, 412-414, 419, 421, 4:25, 
426, 428-430, 433, 434, 436-439, 443, 
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447, 449, 455, 460, 462-466, 472, 475, 
476, 478, 479, 481-483, 485 
Behtwaddad (title); passim 
Bekori (Bichri): 465 
Belat: 456 
Belgad; 297 
Benjamin; 405 
Benjamite: 352 
Benyam (Dajazmach): 305 
Bera: 306, 377, 386, 448 
Ber Ambo: 211 

Berbera {berbera ferruginosa)-. 206 
Bergutta: 248, 249 
Berkabu; 431 

Berkeyanos (Azaj, Dajazmach): 204, 214, 
321 

Berkuta: 239, 243 
Berqe: 252 

Berru (Dajazmach): 491 

Bersabeh (Bathsheba): 370, 415 

Bertu Saw (Asalafe); 273 

Bet(a) Hor: 273, 339, 340, 419, 421, 425 

Bethlehem (bibl.); 220 

Bet Meda: 272 

Betsu' Be’ese (Agafare): 343 

Bifata: 315 

Biftu (Blattengeta, Fitawrari): 382, 481,484 

Bigamer: 309 

Bil Amba: 249 

Birale: 312, 360, 369, 382 

Birale (Dejazmach): 290, 381, 382 

Birale (Jantserar): 360 

Birth (double, triple —): 474, 475 

Bishu: 289, 455 

Bitawa: 241, 242 

Bizan: 210 

Blatengeta (title); passim 

blood-letters (surgeons): 265 

Boch: 365 

Bojen; 237 

Bola: 386 

Bomba: 267 

Bona; 248 

Bona Galmo (Abba): 360, 365 

Boru: 210 

Bosi: 206 

Bot; 366 

Boża: 237 

Bula; 364, 365 

Bura: 335 

Bure: 209, 478 

Bursa: 296, 300, 301 

Bush (cotton cloak): 468 


Buta: 218, 446 
Butala: 366 
Butryo; 237 
Buy a: 220 

Byssus (purple): 388 

Cain (bibl.); 215, 315 
Canaan (bibl.); 212, 315, 398 
Canopy: 303 
Carmel; 394 
Castle (Royal); 433, 449 
Chabar Tsay; 442 
Chacha: 379 

Chachaho: 320, 334, 349, 360, 373, 422-424, 
436, 464, V. anche Checheho 
Chafera Meda; 269 
Chaffa (bracelet): 282 
Chafre Meda: 455 
Chakań (Shalaąa): 473 
Chalama; 267 
Chale: 279 
Chambelge; 254 
Chaąa (River); 260, 261 
Chaąeren; 257 
Charaąa; 287, 288 
Chardeąuwa: 461 
Cham (Fitawrari); 478 
Chat: 421 

Chat Weha; 272, 360, 412, 423, 441, 442 
Chawa (corps of troops): 210, 240, 247, 251, 
257, 272, 293 
Chawahi Dangyia: 213 
Checheho: 312, v. anche Chachaho 
Che fara; 288 
Chefra (troops): 272 
Chefreg: 319 
Chemsa: 220 

CheąaWanz (river Cheąa); 365, 383 
Chembim: 258 
Chole Kiros: 267 
Chufa (bracelet); 241 
Chufu; 283, 284 

Constantine (King): 231, v. anche Constan- 
tinos 

Costantenya: 358 
Constantinople; 272, 397 
Constantinos; 266, 358, v. anche Costan- 
tine 

Convent of Mary: 336-338, 340, 350, 351, 
363 

coward (Abyssinian custom): 294 
Cross (Feast of the —); 454 
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Dab; 428 

Dabareą: 253, 254 

Dabareą Maryam Barya: 236 

Daber: 429 

Dabgasha; 441 

Dabo Gerar. 378 

Dafacha; 485 

Dafte: 424 

Daga: 211, 266, 267, 440 

Dagago Ragu'el: 210 

Dagala: 319 

Dagalas; 290, 379, 425 

Dagale (Azaj): 392, 398, 400, 402 

Dagamu: 442 

Dagen: 286 

Dagena; 279 

Daget: 379 

Dagola: 318, 320 

Oaguasa; 228 

Daguila: 460 

Daguta: 479 

Dąjazmach (title); passim 
Dakhna: 276, 292 
Dalanta: 404 
Dalge; 365 
Dalma: 309 
Dalshaha: 247 
Dalshohoch: 239 
Damar (Abeto): 359 
Dambacha (place): 480 
Dambal: 481 

Dambaya: 227, 333, 337, 373, 374, 378, 386, 
412, 416, 421, 446, 448, 451-454, 463, 
466, 467, 489, 491,492 
Damestu (Abeto): 332 
Damo (Abba): 243 

Damot: 212, 215, 216, 231, 235, 272, 292, 
293, 297, 306, 308, 309, 313, 315, 323, 
330, 334, 339, 351, 364, 365, 375, 378, 
382, 386, 388, 390, 391, 395, 396, 416, 
429, 432, 446, 471, 473, 476, 478, 480, 
486 

Dan: 370 

Daneel (bibl.): 231, 369 
Danefu Balya (Azaj): 266 
Daflenat: 258 

Danfa/Danfu (Azaj); 234, 236, 237, 257, 263, 
270 

t>angal Bar; 213, 467, 485 
Dangaze (Basha); 235 
Oangazi (Fitawrari); 291 
Dangela: 266 
Danguira Gabaya: 464 


Dangure: 225, 316 

Dangyatabash (Stone-scorcher); 243 

Danigazi: 294 

Dankana: 430 

Danąolako: 343 

Danąusa (village); 425 

Daq (island): 484 

Daqa Tserkh: 388, 393 

Daqua: 269, 433 

Dara; 218, 296, 320, 334, 343, 374, 377, 383, 
390, 398, 436, 447 
Dara (Darius): 364 
Dara (Shum); 303 
Daraba Bet; 273 
Dara Galawdewos: 283 
Daraq Amba: 282 
Darasge: 402 
Dare (Dajazmach): 359 
Darqay: 306, 308 
Darsis (Shalaqa): 345 

Darso (Dajazmach): 283, 285, 287, 290, 291, 
360, 429, 455, 473, 477 
Darso Ayechaw (Abagaz); 345 
Daru Kabte: 253 
Daryos: 322, 445 
Dasit: 300 
Datan (bibl.): 224 

David (bibl.): 208, 220, 223, 225, 234, 235, 
237, 240, 241, 244, 247, 250, 254, 255, 
257-260, 268, 274, 277-279, 281, 286, 
289, 290, 305, 306, 314, 319, 325, 328, 
335, 339, 340, 344, 352, 355, 357, 368, 
369, 393, 394, 397, 403, 405, 407, 408, 
415, 418, 419, 444, 450, 456, 464, 466, 
470, 477, 483, V. anche Dawit 
Dawał: 370 
Dawe; 468 

Daw(e)nt: 279, 349, 398, 400 
Dawenta: 393 

Dawit; 281, v. anche Dayide 

Dawnot; 291 

Dawuat: 401 

Deb (Lakę): 353, 356 

Dęba Bahr: 253 

Debel: 381 

Debko: 228 

Debra Abay: 469, 487 

Debra Abuna A’aron: 477 

Debra Berhan: 453 

Debra Dema: 483 

Debra Ewostatewos: 301 

Debra Legot: 291 

Debra Libanos; 296, 302, 364, 368, 397, 
450, 474, 475 
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Debra Madakhnit: 411 
Debra Maryam; 265 

Debra Metmaą; 269, 270. 296, 298, 299, 
301,302,449,451,466 
Debra Metsrakha; 271 
Debra Mowamaą: 296 
Debra Quesquam: 216, 217 
Debra Sege: 204 
Debra Tabor: 268, 269, 485, 491 
Debra Tsahay; 213 
Debra Tsot; 367, 479 
Debra Wagara: 424 
Debut: 472 
Dedem; 426 

Deguate (mountain): 223 
Delday (the Bridge): 370, 379, 393, 396 
397, 400, 432, 478 
Del Na’od (King): 477 
Delu Amaro; 484 
Delu Nacho: 484 
Demba Gabreel: 397 
Dembach: 411 
Demetros (Abeto): 244, 250 
Demetros (King); 462-464, 466, 467, 470, 
473 

Demetros Khaylu: 484 
Demtsu (Abeto); 342, 343, 347 
Den: 210, 211,366 
Dena Kabte: 261 

Dengel Bar; 205, 369, 399, 427, 432, 446, 
491 

Dengeyage; 490 

Denąenash (Princess): 480, 482 

Denqusa (village): 423, 426 

Denser; 296 

Dequtu: 253 

Deradera; 236 

Djawis: 258 

Doni (Abeto): 304 

Dori (Dajazmach): 273-275, 339, 413, 477 
486-488 
Dori Tale; 274 
Dororaya; 427 
Dove: 277 

Duban(i): 259, 261, 366 
Duło (Dajazmach): 287 

‘Ebaya Dengel; 246, 249 
'Eb(e)nat: 428, 431, 437, 438 
Echage (title): 244, 249, 256, 261, 266, 269, 
275, 277, 287, 299, 312, 318, 332, 342, 
356, 357, 397, 416, 421, 422, 431, 433, 
439, 449-452, 454, 458, 460, 464, 466, 
473, 475, 477, 484, 485, 490 


'Eda Tseyon (mountain): 223, 224 

Eden: 406 

Edomeyas: 364 

Edug (title): 216 

Efrates (Euphrates); 370 

Efrem: 254 

Eg(e)ra Daber; 379, 467 
Eguala Anbasa; 488, 489 
‘Eguala Tseyon (King); 476-478, 482, 483, 
486 

Egypt: 205, 207, 212, 278, 308, 312, 315, 
335, 354, 456, 476 
Ejagera: 301 
Ekit (district): 432 
Elateros (Azaj): 304 
Elene (Wayzero): 304 
Eleyas (Azaj); 315, 479-481, 484 
Eleyas (Dajazmach): 481 
Eleyas Ameljefl; 267 
Elianan (Eliazar): 328 
Elma (Lejj); 491 
Elqa Kedan Marya Ledata: 371 
Elsa e (Elishah): 394 
Elufa (Basha); 388 

Em(a)kina: 292, 328, 412, 417, 418, 424, 
436, 438 

Emferaz: 213, 270, 271, 295, 364 
Emmabet (title): 481 
Emsequa; 379 
Enatena: 438 

Enbese: 432, 476, v. anche Ennabese 
Enchat Kab: 457, 459 
Encheduba: 427 
Endris Adam: 481 
Engash: 235 

Engeda (Abeto): 310, 420 
Engeda Habta Kyros: 332 
Engoday Atsequ; 455 
Engulal Khaylu; 484 
Enjarut: 323 

Enkoylul (Princess): 232, 287, 292 
Enqash: 236, 427, 456, 457 
Ennabese: 210, v. anche Enbese 
Enoch (bibl.); 209, 213 
Enquo Sellase (Abeto): 455 
Ensesa: 220, 352, 353, 356 
Enshala: 237 
Enzagedem (land): 211 
Epact: 350, 416, 428, 430, 435, 440, 453, 
463, 471, 473, 474, 482, 483 
Ephesus: 397, 417 
Ephraim (bibl.): 255 
Ephrem; 254, 255 
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Epi(lepsis): 261 

Epiphany. 356 

Eraqles (Abeto); 332, 342 

Eraąles (Dajazmach Herades): 323 

Erb; 363 

Eremeyas (Jeremias): 335, 341, 405, 443 
Esate; 413 
Esau: 360, 369 
Eshate; 322, 397, 422 

Eshate (Dajazmach): 212, 304, 308-311, 
314, 315, 317, 330, 332-354, 395, 456 
Eshate (Yelaw’ayqar): 379 
Eshati (Yashalaqa): 272 
Eshe Baso; 386 

Eshet (Princess Esheta Maryam): 214 
Eshete Khaylu: 212, 213, 219, 225, 227, 271, 
330, 455 

Eshti Engada: 305 
Eskander; 304, 375 
Eskol; 381 

‘Este: 324, 331, 338, 362, 363, 371, 390, 392, 
402, 406, 408, 425, 427, 429, 439, 443 
Este Galawdewos: 268 
Esther (Oueen): 447 

Ethiopia: 278, 473, 474, v. anche Etyopiya 
Etyopiya; 308, 364, 397, 403, 405, 420, 421, 
439, 454, V. anche Ethiopia 
Eucharist: 284 

Ewostatewos (Abuna): 257, 302, 303, 476 
Ewostatewos (Covent of—): 475 
Eyna: 379 

Ezra (bibl.); 228, 443, 456 

Fafa; 479 
Fagitta: 207 

Fagta; 206-209, 213, 214, 313-315 
Falasa; 249 
Falasi; 334 

Fanaye (Wayzero): 304 
Fanja: 446, 449, 491 
Fanja Kabte: 422, 467 
Fanot Oal: 298 
Fanta (Dajazmach): 373, 395 
Fanta (servant): 261 
Fantabil: 210 
Fanta Gabra Mika el: 258 
Fanta Gabru: 297 
Fantar: 263, 458 
Fantur; 270 

I^u el (Bajrond): 257, 263 
Fanu’el Qaha (Bajrond): 297 
Faąadu (Basha, Fitawrari); 382, 478 
Farada; 209 


Faraqa Bet: 204, 218 
Fares (Ras); 226, 227 
Farqa Bar; 318 
Fars (Persia); 400 
Fartsa: 399, 426 
Fasil: 476, 479 
Fasil (Alaqa); 204, 209 
Fasil (Balambaras): 468 
Fasil (Dajazmach); 323 ■ 

Fasil (King): 446, 454, 462, 474 
Fasil (Ras): 218, 315-317, 320-327, 468 
Fasil Saif (Aslafe): 297 
Fasiladas; 268 

Fasiladas (Church of the Holy—); 302, 361 
Fatagar; 304 

Fathers of Nicea (318 —); 228, 231 

fatsant (disease): 487 

Fekkare lyasus: 275, 439, 471 

Felaqit: 435 

Feles (Retreat): 288 

Feqra; 253 

Feqr Sagad (King Takla Giyorgis): 230, 232, 
256, 269 

Feqru Wagurati (Alaqa): 265 

Fequr Egzi’e (Alaqa); 270 

Fequr Egzi’e (Tserag Masare): 302 

Ferqa: 263, 264, 455 

Ferqa Bar: 218, 492 

Fesoge; 220 

Fetqa: 253 

Filippos (Echage); 475, 484, 485 

Finehas; 278 

Fiqra Mika’el: 241 

Fiqr Sagad v. Feqr Sagad 

Fiqtor (Abeto): 304 

Fitawrari (title); passim 

Fogara: 324, 398, 482 

Four animals (santuary of—); 213 

Francs: 490 

Gaba: 452, 466 

Gaba Barya (Liqa Maąuas); 402 

Gabaryo; 378 

Gabawa: 388 

Gabawaho: 373 

Gabena (Fitawrari): 312 

Gaberye: 266 

Gabo Daber: 380 

Gabra: 240 

Gabra Abey (Dajazmach); 392 
Gabra Abib (Abeto, Dajasmach): 236, 245, 
252, 389, 392, 432 
Gabra Amlak (Balambaras): 465' 
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Gabra Dengel (Abeto); 227 
Gabra H(e)ywai; 243, 266 
Gabra lyasus (Bajrond): 233, 235, 236, 240, 
252,253 

Gabra lyasus (Dajazmach): 249, 263 
Gabra Kedan (Abeto); 209 
Gabra Kedan (Alaąa): 270, 452 
Gabra Kedan (Dajazmach); 240, 301 
Gabra Kedan (Fitawrari): 478 
Gabra Krestos (Atse): 486, 489 
Gabra Le’ul (Abba); 356, 440 
Gabra Madhen (Abeto): 213, 277, 439 
Gabra Manfas Oeddus (Saint): 288 
Gabra Maryam: 390 

Gabra Masąal (Abeto): 211, 224, 295, 424 
Gabra Masąal (Dajazmach): 299 
Gabra Masąal (Salawa); 235, 248 
Gabra Mika’el: 459 
Gabra Sellas(s)e: 266, 455, 456 
Gabra Sel(l)asse (Kantiba): 234 
Gabre (Amlak): 450 

Gabre (Ras): 432-434, 436, 437, 439, 441, 
447, 448, 450, 457-461, 463, 465, 473, 
476, 484 

Gabre Haywat: 441 

Gabre’(el) (Abeto, Dajazmach): 342-345, 
347, 372-375, 379,' 384-387, 389, 392, 
418,427, 428,430 
Gabre’el (Archange): 230, 365, 474 
Gabre’el (Ras); 442, 462 
Gabre’el Aragawi (Abba); 405 
Gabreye (Abeto); 309 
Gabru; 472 
Gabru (Abeto): 306 

Gabru (Alaąa); 230, 234, 250, 259, 263, 270, 
271, 274, 275, 279, 284, 296, 297 
Gabru (Azaj): 269, 299, 300, 302 
Gabru (Dajazmach): 366 
Gabru (Liąa Maąuas): 234 
Gabru (Liąe): 270, 271, 321, 322, 397, 433, 
461 

Gabru (Oanazmach): 456 
Gabru (Qis Atse): 451,456 
Gabru Kedan (Dajazmach); 234 
Gabru Masąal (Dajazmach); 300 
Gabru Mawades (Alaąa): 295 
Gabru Za Ledata (Alaąa): 256 
Gabrye: 253 
Gabryo: 260 
Gadabege: 465 
Gadałaś: 282 

Gadelu (Dajazmach); 262, 270, 275, 293, 
300, 301, 333, 349, 367, 369, 370, 378, 
383, 385, 412 


Gaden: 455 

Gadesha: 292 

Gadeta (Dajazmach): 269 

Gadisa; 421 

Gadla Yemersh: 477 

Gadlu (rebel): 236-249 

Gafat: 481 

Gafi (Oanazmach); 419, 421, 422, 425, 443, 
446 

Gajage (Oanazmach): 258 
Gajan: 265 
Gajge: 261, 297 
Galabu (Wayzaro); 474 
Galawdewos (Abeto): 304 
Galawdewos (Atse): 364 
Galda: 265 

Galemata Warąa: 268 
Galfa (Balambaras); 235 
Galgala (Gilgal); 394 

Galla(s); 210, 259, 265, 273, 280-284, 286- 
288, 290, 359, 360, 378, 414, 417, 420- 
425, 435, 444-446, 460, 461, 464, 471, 
473, 476-478, 483, 484 
Galla Wadaje: 478 

Galmo (Dajazmach): 370, 373, 379, 383, 
385,388,400, 401,425 
Galmo Fanil: 378 
Gamandebba: 458 
Ganbela Fisha: 292 
Gand Yaju: 429 
Ganj; 429, 447, 475 
Gannat; 211, 369 
Gara: 391 

Garagara; 292, 312, 324, 333, 340, 357, 359, 
360, 371, 373, 374, 376-378, 383, 390, 
392, 393, 395, 396, 398, 400, 401, 404, 
406, 412, 413, 415, 417-419, 421-427, 
430-432, 435, 436, 441, 442, 463 
Gara Karawaba; 370 
Gara Walda Araga; 258 
Gara Yababa: 396 
Garazaya: 333 
Garshen: 427 

Gashajagre (a shield-bearer): 270 

Gay(e)nt: 426, 460, 466 

Gayon; 471 

Gaza: 445 

Gebaden:318 

Gebal (bibl.); 444 

Gebra Asnash Warąe: 252, 253 

Gedewon (Liąa Maąuas): 240, 314, 462, 472 

Gedi (Aslafe): 453 

Gegar (Yashalaąa); 372 
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Gell; 283 

Gemjabet (Treasure house): 240, 248 
George the Athlete (St): 230 
Gera; 263, 429, 430 
Gera Dęba: 205, 213 

Gerareya: 304, 313, 320, 323, 324, 326, 328, 
338, 357 
Gerarge: 206 

Gerazmach (title); passim 
Geresamba: 401 
Germa Tseyon; 227 
Germe (Fitawrari): 456 
Gesh; 473 

Geshan(a): 382, 408, 475 
Geshen; 412, 416 
Geshu (Dajazmach); 214 
Get: 352 

Geta (Dajazmach); 213, 225 
Geyon (river): 213, 468, 473, 485 
Gideon (bibl.): 208, 368, 369 
Gigar (King); 484, 486, 490 
Gig^ (Shalaąa); 234 
Gime: 220 
Giyorgis (St); 283 
Giyorgis Kenfu: 393 
Gobaden: 317 

Gobaze (Gerazmach): 379, 412, 419, 422, 
423, 431 
Gobelya; 389 
Gobrye (Dajazmach); 250 
Goche Wale: 210 
Godakha: 258 
Gog: 465 

Goge (Abeto): 378 
Goh (Abeto): 361 

Gojam: 210, 216, 231, 261, 272, 283, 286, 
293, 327, 330, 338, 341, 342, 356, 360, 
363, 364, 366, 370, 372-375, 378, 382, 
384, 386-391, 395, 396, 398, 400, 406- 
408, 416, 421, 425, 426, 429, 432-434, 
438, 446, 450, 458, 462, 466, 471, 473, 
475-477, 479-481, 485, 491,492 
Gojamese: 260 
Golam: 252 

Gołej (Blattengeta): 292 
Goliath the Philistine: 242, 306, v. anche 
Golyad the Ilofelawi 
Golja (Azaj, Balambaras); 233, 236, 240 
Golmase Dagalas Bayąamań: 388 
Golyad the Ilofelawi: 234, 306, v. anche 
Goliath the Philistine 
Golyo; 227 
Gomaden: 254 
Gomar: 261 


Gondar: 204, 214-216, 219, 223, 225-228, 
232, 234, 235, 241-243, 247, 249, 255, 
257, 261-263, 266-270, 273, 276, 277, 
287, 292, 295, 306, 308-310, 312, 313, 
315-318, 320-322, 326-327, 329-332, 
334, 336, 342, 343, 348, 352, 356, 357, 
360, 362, 364, 365, 368, 372-375, 377, 
382, 386, 392, 396, 398, 399, 401, 402, 
404, 418, 421, 422, 425-439, 441, 446, 
448, 449, 451, 452, 455, 456, 458-460, 
462-466, 469, 471, 473, 475, 478, 482, 
483, 485, 490 
Gonko: 457 
Gono; 390, 391 
Gonąabar; 384 
Goraba: 270 
Goraf; 466 

Goragatata "Wase”: 204 
Goshu (Abeto): 454 

Goshu (Dajazmach): 207, 208, 214, 218, 
219, 225-228, 247, 322, 351, 432, 485, 
491 

Goshu (Ras): 275, 285, 287, 290, 291, 316, 
318, 320, 323-327, 360, 413, 453, 454, 
477, 480, 482 
Goshu Berru: 491 
Goy: 257 

Goye (Abeto): 383 
Grań: 414, 438, 488 
Guadalas; 281 
Guala (Abeto): 480, 482 
Guala (Atse); 484 

Gualej (Balambaras); 253, 256, 259, 262, 
263, 270 

Gualej (Blattengeta): 297 
Gualej (Dajazmach): 299, 359, 383, 398, 
456, 462 

Gualej (Oańazmach); 373, 387, 390, 402, 
404, 415 

Gualej Taqaqen: 303 
Gualja (Dajazmach): 424 
Gualu (Abeto): 404, 469, 471, 480 
Gualu (King): 473 

Guangul (Yashalaqa): 272, 288, 297, 357, 
359 

Guantata; 384, 427 
Guaraba: 270 
Guarade: 313 
Guardian Angel; 218 
Guarehe: 257 
Guasat (village): 426 
Gub: 411 

Gubae Zena (Liqa): 271, 274, 275, 279, 284 , 
Gubaze (Garazmach); 443 
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Gubeya: 468 
Gudeba: 382 
Guenter: 271 
Gug: 206 
Gugebe: 265 

Gugsa (Abagaz, Balambaras, Basha): 292, 
373, 374, 379, 383, 387, 390, 399, 400, 
418-421, 426, 428, 443, 446, 458, 460, 
462, 463, 465-467, 469, 473-476, 478, 
479, 481-486 
Guinter: 269 
Gulamase (Abeto): 373 
Gulamase (Azmach): 360 
Gulta (Blattengeta): 296 
Gultha: 290, 296 
Guma Tsguar: 220 
Guna: 293, 373, 401,424, 426, 427 
Gunaguama: 213 
Gura: 379 
Gura Amba: 449 
Gurage: 446, 449 
Guragul (Yashalqa); 263 
Gurati: 282 
Guta; 258, 260 
Guzohu: 436 

Habib: 253 

Habta Wasan (Abeto): 354 
Hadis Amba: 482 
Hagar Densar: 411 
Halib: 258 

Halib (Dajazmach); 456 

Hama (Haman): 318 

Hamara Noh (Church); 204, 301 

Hamasen: 469 

Hananaya: 335 

Hanna (St); 268 

Hannah: 368 

Haram (Basha): 465 

Harare: 260 

Hartach: 457 

Haware: 483 

Hawarya Tseyon: 468 

Hawi Bakaffa; 235 

Hay: 434, 465 

Hayq; 414 

Heb: 314 

Henesephoros (bibl ); 334 
Henoch (Echage): 261, 318 
Herodes (bibl.): 314, 349, 350 
Herqal (King): 278 
Hewan (Eve): 337 
Hezeqeyas; 294, 297, 408 


Hezeqeyas (Bajrond): 277, 456 
Hezeqeyas (Basha); 211,215, 234 
Hezeqeyas (bibl.): 215, 355, 454 
Hezeqeyaz (Dajazmach); 240, 259, 264, 265 
Hezeqeyas (King): 392, 396-404, 415, 418, 
421, 422, 425-428, 457, 469, 473, 484, 
486 

Hind (India); 364 
Hirut (Princess): 247 
Holy Trinity (Tabot of —): 437 
Hondhard: 336 

Hor (official of the law): 279, 412 
Horeb (bibl.); 208 
Hosanna: 386 
Hosea (bibl.): 212 
Hose'e: 315 

Idomeyas (Edomites); 444 
Ikona el (Djazmach); 472 
Ikonyan (Dajazmach, Fitawrari): 257-260, 
264, 265, 267, 271, 276, 277, 286-288, 
292, 293, 334, 360, 390, 394-396, 398- 
401,412, 479 

Ikonyan Wase (Azaj): 234, 240, 242, 250, 
285 

Ileyas (Azaj); 479 

Ilifele (land of—): 347, v. anche Illofele 
Illofele (Philistines): 423, 444, v. anche Ili¬ 
fele 

Imam (Ras); 486 

Inaja: 274 

Iqabet: 455 

Isaac (bibl.): 213, 219 

Isada: 308, 402 

Isayas (bibl.): 355, 402, 445 

Isederos (Abba): 299 

Ishaq; 315, 316 

Ishaq (Negus): 434 

Iskander (Alexander); 364, 465 

Ishma’elaweya (Ishmaelites); 444 

Islam: 448, 453, 488 

Isot (Mountain); 406 

Israel: 205, 217, 224, 266, 279, 281, 291, 
305, 335, 352, 354, 361, 368, 372, 381, 
394, 405, 408, 411, 445, 462, 470 
Israelites: 394 
Isugon (Mount); 225 
Itege (Her Majesty, title): passim 
lyabuste (Abishai): 328 
lyariko (Jericho): 322, 420, v. anche Jericho 
lyarusalem: 368, v. anche Jerusalem 
lyasu: 249, 460 

lyasu (Basha); 234, 258, 263, 270, 297, 360, 
454 
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lyasu (Joshua, bibl.): 234, 281, 322, 335, 
354, 361 

lyasu (King); 304, 308, 342, 348, 349, 360, 
374, 389, 435, 444, 486, 488, 489 
lyasu (Liqe): 256 
lyasu Negus (Abeto): 242 
lyasus (Echage): 431 
lyoab (Joab): 286, 393 
Iyo'aks (Azaj, Liqe); 256, 263, 266, 270, 321, 
466 

lyoas (King): 309, 312, 313, 451, 484, 486 
Yo'ekes, v. Yo’aks 
lyoram (Kantiba): 484 
lyosa; 288 

lyoseyas (Isaias): 369 

Jacob (bibl.): 203, 205, 212, 213, 219, 254, 
281, 308, 315, 394 

Jale (Nagadras): 377, 380-382, 387, 393 

Jalo Lome (Nagadras): 361, 365 

Jamma: 484 

Jan Amorra; 343, 347 

Jan Arwa; 297 

Janoda: 467 

Jan Takal (Royal Pałace): 300 
J^ Taqara; 460 
J^ Tserar Alula; 420 

Jantserar Birale: 275, 276, 290, 339, 391, 
393, 412, 418 

Jan Tserar Birali Wagelmo; 274 
Jan Tserar Yasufe; 400, 401 
Jaja: 274, 279 
Jawę: 309, 315, 388, 478 
Jawis (people): 254, 260, 285 
Jebała; 416 
Jefu; 283 
Jehu: 217 

Jericho (bibł.): 234, 361, v. anche lyariko 
Jerobe’am: 405 

Jerusałem; 221, 278, 443, 454, 457, 474, v. 
anche lyarusalem 

Jesus Christ: 205, 215, 225, 230, 232, 250, 
274, 279, 295, 300, 347, 352, 355, 379, 
408, 410, 411, 414, 443, 448, 472, 488, 
489 

Jews: 347, 403, 405, 429, 467 
Jifu; 287 
Jo’as (King); 308 
Job (bibl.): 329, 351, 419 
Johannes; 292, 294 
Johannes (Abba): 353 
Johannes (Echage); 484 
Johannes (Evangełist): 263, 302, 350, 376, 
390, 417, 418, 435, 463, 474, 484 


Johannes (King): 203, 492 

Johannes (St); 300 

Johannes Chrysostom (St); 366, 407 

Johannes of Ephesus: 417 

John of Metmaq (Church of —): 302 

Jonah (profet); 440 

Jonas (Abeto): 446, 448 

Jonathan (bibl.); 240, 262, 325 

Joram (King): 217 

Jordan: 351 

Joseph (bibl.): 205, 212 
Juba (Abba); 288 
Jubilee: 351 

Judah (bibl.): 215, 217, 383 

Kable (Azaj): 242 
Kabte: 240 
Kabte (Alaqa); 456 

Kabte (Aqabe Sa‘at); 299, 301, 302, 471 
Kabte (Azaj); 235, 236, 254, 261, 263, 303 
Kabte (Bajrond); 236, 237, 252 
Kabte (Dajazmach): 262, 286, 290, 384, 385 
Kabte (Kantiba); 234, 283, 287, 378 
Kabte (Oaftazmach): 373-375, 377, 382, 
384, 449, 456 

Kabte (Qes Atse): 263, 270, 276, 293, 296 

Kabte (Yashalaqa); 263, 270, 294 

Kabte Bo’ata (Aqabe Sa‘at): 448 

Kabte Ledata: 448 

Kabtu (Azaj): 258 

Kafay (Emmabet): 481 

Kaleb (King): 278, 444 

Kaleb Saifu: 379 

Kalifa: 443 

Kało (Blattengeta): 236, 240, 242, 243, 249, 
263, 275, 425, 442 
Kału, V. Kało 
Kam: 322 

Kam Kam: 292, 383, 398, 424, 428 
Kemer Dangaya; 325, 438 
Kana (bibl.); 212 
Kanaan: 368 
Kanesa: 266, 328 

Kanfa Adam; 260, 266, 330, 332-334 
Kanfu: 263, 266 

Kanfu (Dajazmach); 330, 332, 334-336 

Kanfu (Kantiba): 265 

Kanfu (Liqe Maqwasa): 264 

Kansisa; 240, 248 

Kanssa Yashalaqa: 370 

Kantiba (title): passim 

Karar; 434 

Karmel; 319 . ■ 

Kassa: 272 
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Kassa (Dajazmach): 273, 279, 292, 301 
Kassa Kenfu; 267 
Katama; 284 
Katame: 380 

Kayla Meda: 204, 317, 454 

Kaza (river): 238 

Kedan (Azaj): 270 

Kedan (Covenant of mercy); 206 

Kedana; 297 

Keder: 283 

Kefaw; 427 

Kefla: 238, 239 

Kefla Adonay: 237, 242, 245, 301 
Kefla lyasus (Abeto): 204, 209, 211, 222, 
319 

Keflu (Qes Atse); 272 
Kelte; 206, 261, 366 

Kemer Dangya: 272, 292, 293, 327, 328, 437 

Kenfa Gabre e Yabo Barya: 237 

Kenfe (Dejazmach): 466 

Kenfes: 460 

Kenfu: 256, 265, 267 

Kenfu (Abeto): 213, 231, 232, 234 

Kenfu (Azaj): 270, 302, 383, 461 

Kenfu (Basha): 260 

Kenfu (Dajazmach): 324, 334, 474, 487, 
490, 491 

Kenfu (Kantiba): 236, 240 
Kenfu (Liqa Maąuas): 256, 258 
Kenfu (Liqa Masamer): 453, 456 
Kenfu (Liqa Mazmeran): 297, 297 
Kenfu Adam: 231, 232, 245, 249, 250-257, 
262, 264, 267 
Kenfu Elfana (Azaj): 270 
Kenfu Gadlu: 237 
Kenfu Rufa’el (Negadras): 456, 461 
Kenwat (Kantiba): 256 
Ker: 206 

Keram (Hiram): 411 
kerdada (Lolium); 285 
Kerlos (Abba): 287 
Kesat; 379 

Keyaj yash^aqa: 370 
Khalifa Grań: 364 
Khanit Kanfu (Azaj Aderash): 370 
Khala Mika'el: 305, 306-308 
Kharya Negus: 293 
Khaylu: 252, 264, 273, 292 
Khaylu (Abagaz): 440, 441 
Khaylu (Abeto): 309, 310, 312-318, 333, 
401, 402 

Khaylu (Asalafl): 234, 258, 263, 264 
Khaylu (Azaj): 257, 265, 271, 384 


Khaylu (Dajazmach): 228, 231, 285, 286, 
306, 315, 319-322, 324-336, 338-346, 
348-357, 360-363, 370, 371, 374, 375, 
377, 378, 383, 387, 389, 390, 392, 395- 
400, 402, 406-408, 410, 411, 413-419, 
421, 422, 425-430, 432, 433, 436, 438- 
440, 447, 449, 452, 456, 458, 462, 468, 
478-480, 485 

Khaylu (Liqe): 256, 263, 267, 271, 272, 397, 
433,461 

Khaylu (Ras): 238, 243, 245, 247, 261, 271, 
272, 276, 277, 281, 285, 286-290, 293, 
330, 332-334, 341, 356, 357, 359, 367, 
372, 373, 379, 382, 384-386, 388, 396, 
398, 411, 416, 429, 432, 434, 435, 452, 
468, 472 

Khaylu Adera: 334 

Khaylu Eshete: 207, 208, 212, 213, 218, 416 

Khaylu Kenfu: 481 

Khaylu Maryam (Dajazmach): 485 

Khaylu Mika’el: 303, 415 

Khaylu Walda Rufa’el: 481 

Khaylu Warana: 267 

Khenbal: 390 

Kherut (Liqe): 450 

Kherut (Mafaka Berhanat): 270, 287, 299, 
301 

Kherut (Wayzaro): 412 
Khuayt: 404 

Kidan (Dajazmach): 236 
Kidana Wald (Satiti): 203 
Kidanu (Azaj): 234 
Kitu (Blattengeta): 235 
Kob Mika el: 478 
Kokaba Leda Gabra: 235 
Kol(l)ase: 414, 463, 474 
Kolio: 281 

Kolodagomor (Chedorlaomer): 380 
Kołu (Blattengeta); 301 
Koramtu (Shalaqa): 234 
Korma: 237 
Koso Amba: 379 
Koso Bar: 481 

Kos(s)e: 235, 255, 377, 427, 432, 479 
Kowa (Bajrond); 372 
Kuaga: 206 
Kuakuera: 206 
Kualasi: 435, 447 
Kuara Mardu: 473 
Kuelalit (Blattengeta): 480, 483 
Kuer’ata Re’su (image): 225, 234, 236, 248, 
250, 251, 253, 257, 270, 279 
Kusi (bibl.): 222 
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Laban (bibl.); 203, 204 
Labat; 337, 370, 437, 482 
Labisa; 431 

Laeka Maryam (Abeti, Affa Negus): 304, 
402, 453, 454 
Laga: 381 
Lagas (Abeto): 345 
Lagas Sayfu: 345 
Lago: 265 
Laguat: 288 
Lahoy: 452 
Lakę: 246 

Lalibala: 392, 424, 425 
Lama: 433 

Lamal(a)mo: 253, 343 
Lambo: 457 
Lamchan: 481 
Lantebe Nablisa: 282 
Laqo (land): 361 
Łasa: 334 

Lasta: 240, 248, 254, 255, 266, 272, 273, 
281, 301, 320, 322, 337, 338, 379, 419, 
421, 424, 425, 428, 430, 431, 435, 436, 
438, 440-442, 446, 455, 463, 471-473, 
476 

Laste: 370 
Lata Sahlu: 253 
Latsun (Abeto): 446 
Laware: 465 
Lawte (Abeto): 452 
Layjefa; 380 
Lazarus (bibl.): 353 
Leah (bibl.): 203 
Lebay (Abeto): 304 
Lebna Dengel (Atse): 364 
Łebo: 321,383, 427, 479,482 
Łebo Tarbenos Khaylu: 427, v. anche Letar- 
benos Khaylu 
Ledat: 452 

Ledata (Church): 204, 467 
Legot: 379 
Leguat: 290 
Leham: 292 

Lencha (Abeto): 235, 360 
Letarbenos Khaylu: 379, v. anche Łebo 
Tarbenos Khaylu 
Levi (bibl.): 389, 405 
Liban: 210, 466, 477 
Libaryos (Alaąa): 270 
Libo: 437 

Ligaba Mecha: 467 
Ligaba Tashashego: 370, 383 
Limon: 361, 362 


Liq (title): passim 
Liqa Guba'e (title): passim 
Liqa Kahenat (title): passim 
Liqa Makuas (title): passim 
Liqa Mazmeran (title): pa55in; 

Lolma: 218 
Lomame: 260 
Losa: 352 
Loża: 204, 205 
Lubo: 209, 210 

Lubo (Dajazmach): 282, 283, 286, 381 
Lukas (Evangelist): 231, 269, 376, 387, 408, 
417, 418, 430, 484 
Lukę, V. Lukas 

Lules Debasor Quorra (Dajazmach): 297 
Luza (mount): 205 

Ma'aza (Abba): 315, 353 
Mabaja: 478 
Macedonian: 375 
Machachel: 440 
Madab: 387, 391, 428 
Madat: 387 

Madabay: 238, 241, 248, 252 
Madkhen Naway (warrior): 240 
Mafataha: 424 
Mafatsch: 277 
Mafu: 447 
Magab: 222 
Magabe Amkha: 298 
Magen: 321 
Magog: 465 
Mahammedans: 476 
Mah(a)wa: 381, 404, 412, 419, 420 
Mahe: 296 
Mahortach: 457 
Makana lyasus: 397, 417 
Makhdara Maryam (Convent of Mary): 295, 
336, 397, 423, 426, 435-437, 443-445, 
447, 449, 464, 482 
Makhtse; 277 

Makuannen (Lejj): 491, 492 
Malaka Berhanat (charge): 270, 276, 287, 
299, 301 

Malaka Gannat (charge): 204, 298 
Malaka Salam (charge): 204 
Malaka Tsahay (charge): 204, 245, 263, 
265, 270, 299, 300 
Malay: 435 
Malej: 282 
Malke: 237 
Malza: 284 
Mamad Ali: 288, 289 



72 


OSYALDO RAINERI 


Mammo Gosh: 223 

Mamo (Balambaras, Ras): 213, 253, 398 

Mamo Sahelu (Abeto): 398 

Mamre: 381 

Mana: 353 

Manan (Itege): 492 

Manasho: 281, 282 

Mankit (tower of —): 217 

Manta (Mount): 485 

Manywa (Basha): 234 

Maąara: 383 

Maąas (Asalafe): 352 

Maądala: 283, 379-381 

Maqe Azmach (title): 401, 402, 415 

Maąet: 334, 442, 477 

Maąet Lagasa: 333 

Maraba: 378, 452, 457 

Marabet: 444 

Maradasmach (title): 300 

Mardha (Abeto, Ras): 426, 447 

Mardu Gołej: 455 

Mardu Zaąuala: 451 

Mar‘ed (Oanazmach, Ras): 428, 430, 435, 
437-442, 446, 447, 449, 451, 458, 460- 
462, 480, 483 
Markos, v. Marąos 
Mrąorewos (Abba): 353 
Marąos (Evangelist): 256, 352, 412, 428, 
430, 471, 478, 484, 485 
Marta: 304 

Martset (Princess): 332 
Maru (Dajazmach): 485-487, 490, 491 
Mary (Our Lady —, Church): 260, 270 
Maty (the Virgin): 230, 277, 281, 283, 285, 
293, 298 

Maryam (Convent of —): 475 
Maryam (image of the Our Lady —): 467 
Maryam (Mount —): 483 
Maryam (Our Lady): 206, 209, 220, 225, 
382, 297, 443, 451, 456, 462 
Maryam Barya (Alaąa): 279 
Maryam Barya (Dajazmach): 311, 312 
Maryam Weha: 253, 254, 378, 382, 383, 
385, 386, 427, 431, 432, 436, 455 
Marye (Ras): 485, 487 
Masahel: 220 
Mashaha: 348 
Mashalamya: 272 
Masąala Krestos: 205, 213 
Masąanch: 435, 437, 447 
Masąuaneh: 325 
Masąuar: 299 
Mataray: 351 


Matemma: 490 

Mat(h)ewos (Evangelist): 304, 350, 397, 
404, 410, 411, 424, 428, 476, 483, 484 
Matqe'e: 350, 416, 428, 430, 435, 440, 453, 
463, 471, 473, 482, 483 
Matsen (various foods): 212 
Matswa (Massawa): 434, 476 
Mawecha: 382, 423 
Mawąarya: 292, 428, 442 
Maya Ayekh (deluge): 315 
Maya Lehem: 220 
Maya Sabr: 220 
Maya Shabni: 220 
Maya Shom: 220 
Mayega: 248 
Mayl(e)ko: 356, 385 
Mebaras Boąatu (Basha): 330 
Mecha: 258, 263, 266, 286, 309, 315, 401 
Mecha (Azaj): 234, 240, 256, 258, 332 
Mecha (land): 209, 217, 218, 231, 235, 240, 
256, 262, 293, 362, 370, 375, 398, 402, 
471, 473, 475, 481, 484 
Mecha (Ligaba): 461 
Mecha Damot: 254 
Machakel: 209 
Meder Faras: 411 
Medrakha: 463 
Meherka: 298 
Mehroka: 232 
Mehurtach: 236 
Mehur Tsabe: 360 
Mekra: 361 
Mekular (Basha): 389 
Meldebba: 458 
Melkol (Michał): 339 
Meląol Kabte: 252, 333 
Meneycher: 454, 458 
Meneylek: 470 
Menin (Wayzaro): 486 
Mennasse (bibl.): 333, 336 
Mensabo (Azaj): 309 
Mentasenot: 292 

Mentewadad (Princess): 273, 292 
Ment(ew)wab (Queen): 214, 216-218, 225, 
308, 322, 323, 332, 448 
Menywab: 237, 455 
Menzero: 218, 452 
Mera Wechale: 287 
Mertsit (Princess): 220 
mes (must): 273 
Mesa: 220 
Mesef: 220 
Meshha: 434 
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Mesraha (Island); 218, 489 
Meta; 268 
Mezegzeg: 426 

Mezikker (Court Chronicler): 297, 298, 329, 
365, 396 

Midian (bibl.); 208, 562 
Midyam (Midianites): 314 
Mikael (Archangel): 203, 206, 207, 213, 
219, 220, 230, 231, 245, 259, 264, 304, 
313, 314, 416, 433, 457, 462, 474 
Mika’y (Governor): 216 
Mika’a (Ras); 203-219, 221-228, 277, 309, 
312-316, 318-320, 388, 467 
Mikewos (Michmash): 325 
Miko Gabre’el; 260 
Miqet; 379 
Mi tar (Azaj); 235 

Mitar (Liqa Maquas, Yashalaqa): 263, 270, 
285, 287, 289, 291, 384, 386, 389 
Mo‘ab (bibl.); 444 
Mogesh; 460 
Mosabit; 433 

Moses (bibl.); 205, 207, 312, 354, 389, v. 

anche Muse 
Mota; 468 
Mount 01ivet; 293 
Mudekhen (Aslafe); 276 
Muhammed Ali: 490 
Muj: 447 
Muja; 442 

Muqit Azmach (title): 393, 395, 418 
Mura: 393 
Muras (Abba); 401 
Muras Wareho (Abba): 395 
Muse: 381, 421, v. anche Moses 
Mushalamiya Abo: 312 

Na’aqueto La’ab (Abba): 353 
Nabal: 394 
Nabat; 405 

Nabete (Blattengeta): 420 

Nablis (Bajrond): 264 

Nabukadatsar (bibl): 278, 341 

Nabute (Naboth): 311,436 

Nach Debba: 453 

Nachet (Princess): 332 

Nacho: 210, 236, 264 

Nacho (Asalafi): 235 

Nacho (Mal'aka Gannat): 204, 216, 219 

Nacho Chelqin (Dajazmach); 432 

Nadabet; 361 

Nafasa Mawcha: 312, 426-428, 441, 442 


Nagala (land): 304, 312, 313, 315, 316, 321, 
325, 338, 357, 370, 419, 428, 435 
Nagala Walda Giyorgis: 304 
Nagase Mika’el (Abba): 224 
Nage: 305 
Naglala: 313 
Naguadit: 220 
Naherm: 292 

Nahib (Turkish Govemor); 476 
Nahud (Malaka Tsahay); 270 
Nahuda (Alaqa); 204 
Nana Gargis; 209, 214 
Nanawe (Nineveh): 451 
Na‘od (Atse): 305, 477 
Naos (Nahash): 305 
Narga Selasse; 266, 440 
Nathan Walda Amlak: 481 
Nawe (bibl.): 234 
Nazarawi: 368 
Nazaret; 434, 435, 482 
Nazreth lyasus: 482 
Nebared Arm: 297 
Nebla Dengel (Atse): 304 
Negadras (Charge): 296 
Negus Baqela: 304 

Neguse (Abagaz): 360, 370, 372, 395, 415 

Newaya Sellase (Kantiba): 456, 457, 46] 

Newara: 379 

Nicea: 229, 231, 397 

Nikeya: 397 

Noah (bibl.): 277, 416 

Nubet: 379 

Nure Aychew; 237 

Oho Bahale: 413 
Okale Lawete: 455 
Okozia (King): 217 
Olzabel: 315 
Ona: 369 
Oreb: 314 
Oreyo (Uriah): 445 
Osahel: 317 

Oubie (Dajazmach); 485 
Owdeqom; 419 

Pałace (Royal); 470 
Palm Sunday: 250 
Pantaleon (Abuna); 278 
Pantaleon (Tserag Masare): 287 
Pantalewon (Liqa Kahenat); 204 
Paskor (Pashur): 335 
Pawqina (pine): 319, 409, 411 
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Patriarch: 249, 261, 351, 397, 464, 473-475 
Paul (Apostle): 288, 334, 347, 354, 358, 361, 
410, 488 
Paulos, V. Paul 
Pawlos, V. Paul 
Persia; 403 

Peter and Paul (Feast of—); 418, 421 

Petros: 274, 341, 406, 410, 432 

Peter, v. Petros 

Philisteim: 354 

Philistines: 345 

Pis Fara; 336 

Place of Jesus (church); 410 

Oabatu (Dajazmach): 340 
Oabteya: 239 
Oachen Amba: 442 
Oachen Bar: 479 
Oachne ("my thinness”): 321 
Qaha: 326, 453, 458, 460, 489 
Qaher, 272 

Oalawmanos (Keilah); 344 
Qań; 297 

Oafiazmach (title): passim 
Oantona: 387, 400 
Oanwit (Kantiba): 235 
Oaratemcheg: 381 

Oaroda; 271, 295, 320, 332, 364, 399, 458, 
466 

Qasar: 296, 301 
Qasat Ambula: 290 
Qasisa Negus (charge): 251 
Oatsaro (Wayzaro): 412, 482 
Qayal(Cain): 315, 372 
Qazqazet: 460 
Oebala Qancha; 456 
Qeddus Mika’el (Church): 204 
Oeddus Rufa'el (Church): 204 
Oelala: 366 

Oenwat (Kantiba): 236 

Qer(il)los (Abba, Abuna); 250, 318, 484 

Oisarya: 218 

Qis Atse (charge); 204, 263, 270, 272, 276, 
293, 296, 365, 456 
Qob’astel: 448 
Oolala: 211 
Oolanians; 452 

Qoma: 360-362, 371, 390, 391, 414 

Oongara; 258 

Oopuros (Cyprus): 387 

Qoqoro: 420, 421 

Oorarat: 239 

Ooratsa: 422 


Ouabeta: 269 
Oualala v. Oolala 
Oualej (Oafiazmach): 372 
Ouantata: 384, 433, 434 
Ouararta: 479 
Ouarata: 397 

Ouaratsa; 333, 334, 340-342, 436, 440, 479, 
V. anche Ouoratsa 
Quarquara: 366 

Ouarra: 298, 421, v. anche Ouorra 
Ouasa: 462 
Ouenzela; 365 
Ouerquer: 281 

Quesquam: 209, 210, 216, 217, 225, 268, 
322, 448, 462 
Ouaz; 287 

Ounde Gabeyro (Asalafe); 305, 324, 332, 
340, 395 
Ouolla: 280, 373 

Ouoratsa: 266, 439, 491, v. anche Ouaratsa 

Ouorra: 309, v. anche Ouarra 

Ouostantinya; 397 

Ourada; 449 

Ourlaf: 339 

Ouz (people); 234 

Raba; 457 

Rachel (bibl.): 203, 445 
Rahel; 310 
Rama (bib!.); 445 

Ramekha (Balambaras): 265, 266, 295, 299, 
301, 352, 356. 357, 361, 362 
Ramkha (Abeto, Agafare); 302, 333 
Ras (title): passim 
Raya: 488, 

Reb (River): 295, 320, 386, 387, 432, 436, 
464 

Rebeqa (bibl.); 278 
Rebu'e Gabaya: 343 
Reguato; 242 
Rentogualej: 370 
Reza Habt: 318 
Robe'am (bibl.); 405 

Robe'am (Mafaka Tsahay); 245, 263, 265, 
270, 299, 300, 475 
Robit: 262, 268, 479 
Roge: 261 

Rufael (Fitawrari): 304 

Saba (King of —); 247 
Sabantara: 456, 457, 467 
Sabareh Dań Gabra Masqal: 297 
Sabę Gadis; 486, 487 



BLUNDEL: ..THE ROYAL CHRONICLE OF ABYSSINIA..; INDICE 


75 


Sabela (Sibyl): 226 
Sabera: 465 

Sabisa Bar; 218, 333, 436 
Sabrah Daft; 295 
Sabsaba: 213 
Sabuhe (Sheba): 394, 465 
Sadaf Gabra: 431, 462 
Sadda (land): 210, 218 
Sade: 481, 482 
Sadi Ambasa: 280 

Sadią (Balambaras, Fitawrari): 361, 365, 
373-375, 377-379, 383, 387, 393, 394, 
425 

Saga: 466 
Sagaba: 257 
Sagaba Yaeąob: 236 
Sagade: 237 

Saganat (Mountain): 374, 434 

S^ela (Dajazmach): 343, 447 

S^ela Dengel (King): 489, 492 

Sabela lyasus: 357 

S^elu (Abba): 237 

Sahelu (Asalafe): 345 

Sahelu (Atse): 486 

Sahelu (Azaj): 449, 468, 481 

Sahelu (Dajazmach): 472, 476 

Sahelu (Princess): 335, 338 

Sahelu (Oańazmach): 265, 345, 432, 433 

Sahlu; 255 

Sahlu (Alaąa): 258, 264, 270 
Sahlu Maracho: 235 
Saifu (Abeto): 345 
Saju (Abeto): 373 
Sakala; 366, 479 
Sakelu: 256 
Sako: 339 
Sala; 429 
Salam: 393 

Salama (Abba): 227, 318 
Salamge; 380 
Salatsaba: 332 
Salmanna; 314 

Salawa (Militia): 211 , 235, 239, 248, 249 
Salgolat: 380 
Salmana: 374 
Saloch: 442 

Salomon (Abeto); 330, 439 
Salomon (bibl.): 231, 232, 236, 411, 423, 
470, V. anche Solomon 
Salomon (King); 231, 251. 330-334, 460- 
462, 471, V. anche Solomon 
Samada: 379 
Samara; 237 


Samaria: 369 

Samarya (bibl.): 405 

Same (Shimei): 429, 430, 457, 458 

Samen: 299, 303 

Samen Aderu: 348 

Samona Bar: 453, 485 

Samson (bibl.): 230, 347, 368, 441 

Samuel (bibl.); 305, 317, 372 

Samu’el (Abba): 483 

Samu’el Nacho: 482 

Sanacherem: 444 

Sanayt (Princess): 337-340, 362 

Sandaąe (Gerazmach): 266 

Sandaąe (Shalaqa); 255 

Sande (Azaj, Fitawrari): 472, 478, 484 

Sango: 321 

Sanguola: 287 

Sankera: 267 

Sankua Giyorgis: 479 

Sannu (Dajazmach): 247 

Sanqo; 260 

Saqal(e)t: 236, 374, 399, 427 
Saquar: 241, 247, 353, 355, 356, 434, 468, 
471 

Saquay: 456 
Saramba; 492 
Saraye: 469 

Sarbakusa: 228, 352, 458 
Sargu (Abeto): 356 
Sartsa Aragawi (Abba): 353 
Sartsa Dengel (King); 332, 443 
Sarulab: 288 
Sarwe: 476 

Sarweha: 261, 360, 404 
Satan: 285, 329 
Satuel (Yashalaqa); 263 
Saul (Benjamite); 208, 305, 311, 314, 325, 
335,352,372, 394, 456 
Sauna (Abagaz): 350, 351 
Sawre; 433 
Sebhat La’ab: 227 
Sebuhay; 238 

Sedat Tarsamba (Abeto): 455 

Sediqyas (Zedekiah): 335 

Se’el Bet; 256 

Sega Malekana: 270 

Seha: 220 

Sehin Khaylu: 292 

Sela Amsa (Captain): 237 

Sela Gabru; 327, 329 

Selahlakha; 220 

Selalo; 211 

Selawa Gabra Masąal; 297 
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Sellasse (Abeto): 304 

Sellasse Barya (Fitawrari); 234 

Sellasse Tserag Masara Pantalewon: 299 

Sellus (Dajazmach): 249 

Selmanna (bibl.): 208 

Semada: 421, 442 

Semba: 295 

Sem(i)en: 204. 228, 270, 318, 326, 330, 332, 
342-344, 347, 348, 374, 377, 379, 384, 
388, 391, 392, 395, 421, 428, 434, 441, 
446, 457, 465, 471, 485, 486 
Senaar (tawn): 262, v. anche Sennar 
Senakerem (Sennacherib): 418 
Sena’or: 361 

Sennar: 490, v. anche Senaar 
Senu (Blattegeta); 215 
Seqanach: 435, 446 
Seraphim; 258 
Serayo: 299 
Seru Warąe: 287 
Setya: 262 
sewit (com): 271 
Sewodu (Asalafe); 429 
Seyf Yashalaąa Aderu: 378 
Shagua: 279, 280, 291 
Shaha; 459 

Shalaąa (charge): 219, 285, 287, 312, 473 

Shalaąa Guangul Sarae: 237 

Shamat Kenfu: 309 

Shamlako: 427 

Shankala: 266 

Shaskana: 301 

Shawa: 206, 282, 285, 287, 294, 298, 334, 
339, 351, 366, 469, 475, v. anche Shoa 
Shawada: 343, 348, 375, 384, 433, 434 
Shelu: 280 
Shem: 322 
Shemberit: 223-225 
Sheme: 304 
Sheol: 380, 391, 407 
Sherat: 292 
Shete Khaylu: 292 
Shoa: 485, v. anche Shawa 
Shotal Meda: 370 
Shum (title): passim 
Shumate (charge): 292 
Siewadu Ashkar (Asalafe): 345 
Sihna: 209 
Simon: 335 

Sion: 267, 408, v. anche Zioń 
Sire: 297 

Solomon (King): 439-441, 446, 449, 454, 
488, V. anche Salomon 


Solomon (bibl.): 221, 230, 291, 362, 368, 
370, 391, 415, 430, v. anche Salomon 
Sonę (Oanazmach): 401,402, 404, 416 
Sorya (Syria): 368, 394 
Stephen (Martyr): 266 
Sułtan (charge): 217 
Sura Haba: 246, 257 
Sura Khab’a Walda Sellase: 301 
Suranteya (Wayzero): 305 
Susannah: 369 
Susenyos (Abeto): 349 
Susenyos Nacho: 236 
Susneyos (Negus): 317, 365 
Sutu'il (Yashalaąa): 256 

Tababit: 481 
Tabarshesh: 237 
Tacjefa: 380 

Tadbaba Maryam (monastery): 451 
Tagalyan: 369 
Tarbenos Khaylu: 275 

tabot(s): 268, 269, 276, 277, 279, 283, 284, 
287, 408, 410, 436, 437, 449, 485 
Tadaseyos (Azaj): 322 
Taher: 238 
Tahya: 255 
Takal (Royal —): 431 
Takazze: 220, 459, 465, 469 
Takazze Shodat: 426 
Takla (Aslafe): 275 

Takla Giyorgis (Abeto): 219, 327, 328, 331, 
334 

Takla Giyorgis (King Feqr Sagad): 230, 231, 
234, 235, 256, 263, 266, 269, 280, 284, 
285, 289, 334-336, 338-341, 357, 359- 
360, 370-376, 382-390, 392-396, 398- 
401, 405, 411, 412, 418, 424-437, 439, 
445-465, 467-469, 471, 476, 483, 484, 
486, 492 

Takla Haymanot: 307 

Takla Haymanot (Abuna): 276, 279, 291, 
397, 405, 476, 477, 488 
Takla Haymanot (Alaąa): 299 
Takla Haymanot (‘Aąabe sa‘at): 253, 293 
Takla Haymanot (Liqa): 322, 397 
Takla Haymanot Makual Gem (Atse): 439 
Takla Haymanot II (King Admas Sagad): 
203, 204, 206, 208, 210-213, 218, 219, 
221, 222, 224-228, 230, 234, 277, 302, 
313, 315, 316, 318, 320-323, 326, 329, 
330,411,449, 470, 472, 488 
Takla Iyo’as (Abeto); 462 
Takie (Bhlambaras); 455 
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Takie (Blattengeta): 211, 224, 245 

Takie (Malaka Salam): 204 

Taklu; 240 

Takoah; 419 

Takya: 251 

Talaq Meda: 456 

Talaya Christos (Dajazmach): 304 
Taliya; 366 
Talba Weha; 429 
Taloma; 283, 285 
Talya: 211 
Tamame: 433 
Tamben: 204 
Tanj(a): 459, 476 
tanąud (boat): 440 
Taąusa: 232 
Tara: 359 
Tara Muja; 428 
Tarasamba: 270, 302, 369 
Tarbenos Khaylu (Dajazmach): 387, 390, 
395, 399, 421, 423, 429, 437, 438 
Tartarya; 404 
Tasay: 365 
Tasfa Giyorgis: 307 
Tasfa Tseyon (Bahmagash): 300 
Tasfu (Dajazmach): 342 
Tasfu (Echage); 397 
Tasfu (rebel): 223, 228 
Tashashgo (Yashalaąa); 372 
Tatsabara: 370 
Tawanayaf. 423 
Jazan: 434 
Tebab Sagad: 277 
Tęga: 276 
Teha: 265 

Tekla lyasus (Dajazmach); 224 
Teku (Abeto): 373 

Teku (Azaj): 256, 264, 267, 398, 400, 402, 
404, 427 

Teku Eqa: (Azaj): 315 

Teku Haguna (Blattengeta): 333 

Teloma: 283 

Teltal: 465 

Temb^och: 352 

Tenjana; 363 

Tenkobar: 381 

Tentyon: 416, 430, 435, 440, 453, 463, 471, 
483 

Teqaqen (charge): 321, 330 
Terage: 220 

Terawata (country): 343 
Tere Aybala: 464 
Terterya: 379 


Tesfa (Echage); 269, 277 
Tesfu: 318, 343 
Tesfu (Dajazmach): 332 
Tesfuyo (Liqa Maquas): 484 
Testament of Mercy (Tabot of—): 437 
Teweras (Wayzero): 345 
Tewoderos: 284, 285, 304, 420 
Tezkaro (Shalaqa): 312 
Theodore: 230, 489, v. anche Theodoros 
Theodoros: 234, v. anche Theodore 
Tigre: 208, 216, 219, 225, 227, 228, 240, 
241, 248, 261, 272, 275, 279, 285, 290, 
292, 296, 297, 300, 301, 304, 316, 320, 
331, 342, 365, 387-389, 391, 395, 416, 
421, 434, 459, 461, 463, 464, 466, 471, 
475, 476, 482, 484-487 
Tigrine(s): 208, 219, 240, 287, 288, 297 
Tigros (Tigris): 370 
Timotewos (bibl.): 353 
Tiros (Tyre): 444 
Tolama; 477 
Tomara: 268 
Tomet: 420 
Tower (old): 211 
Tsa (mens Tsallama): 220 
Tsabalaque; 220 
Tsad: 318 

Tsada: 269, 270, 399, 402, 446, 452, 458, 
490 

Tsadade: 242 

Tsadalu (Egabe Bajrond): 232, 233, 241, 
255 

Tsadalu (Oanasmach): 333, 342 
Tsagade: 369, 460 

Tsagade Dejazmach Kantiba Yawesta: 260 
tsagdyto: 307 
Tsaguar: 220, 390, 489 
Tsagyat: 318 

Tsahafe Te'azaj (Chroniclers of the ar- 
chives): 228 

Tsahay(a) Led(d)a (Dajazmach): 451, 457, 
460, 466, 477 
Tsalalamet: 332 
Tsalamat: 343, 391 
Tsallama (darkness): 220 
Tsamru (Abeto): 477 
Tsamaye (Shalaqa): 352 
Tsana (lakę); 433, 440, 484 
Tsanfa Gumara: 436 
Tsanjena: 423, 426, 432 
Tsarakuha; 236 
Tsay Mar: 455 
Tsed^u (Oanazmach); 335 
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Tsege Roman: 305 
Tseguer: 272 
Tsehma (Abba): 222 
Tselalo: 467 
Tsemsa: 22/ 

Tsenjana: 444, 445 
Tserag Masare (title): passim 
Tsereh Tseyon): 437 
Tsewa (Abba): 353 
Tsewa (Azmach): 424 
Tsewa (Gerazmach): 260 
Tseyon: 357, 441 
Tshaya Leda: 441 
Tulu (Dajazmach): 473 
Turks: 490 
Tyo’ab: 465 

Ube (Ras): 486, 487 
Ubie, V. Ube 
Ubye, V. Ube 
Unction (Holy): 275, 299 
Union (Holy): 299 

Virgin (Holy): 252, 254 

Wabasho: 284 

Wabeto Sellase (Wayzaro): 294 

Wachaąa: 210 

Wadade: 379 

Wadage (Lord): 206, 216 

Wadaja: 425 

Wadaje (Ras); 304 

Wadaje Sabaro: 481 

Wadaj(u) (Azaj): 234, 265, 270, 396 

Wadata: 479 

Wadbaba Gabra (Blattengeta); 238 
Wadbabo Gabru: 243, 247, 260 
Wadbabo Gabru Taher: 252 
Wadegano: 328 

Wadela: 273, 304, 412, 419, 423-425, 428, 
431 

Wadena Kabte (Yashalaąa): 270 
Wad Gabab: 245 
WaHt: 481 

Wag: 227, 292, 304, 323, 361, 365, 377, 380, 
381, 387 
Waga: 291 
Wagadat: 379 

Wagara; 235, 253, 306, 308, 331, 243, 348, 
373, 375, 376, 383, 385, 391, 397, 414, 
421, 422, 427, 428, 432, 433, 438, 458, 
460, 461, 463, 467, 471, 473, 483, 485 
Wagel Amba: 381 


Wagoshye: 265 

Wagris Tasfu Tarsamba: 427 

Wag-Shum; 365, 455, 459 

Waha: 294, v. anche Weha 

Wahedu: 451-456, 458, 460, 463, 471,472 

Waher: 428 

Wakhne: 219-232, 235, 250, 251, 277, 295, 
324, 325, 327, 330, 383, 392, 399, 405, 
460 

Walała (lakę): 361 
Walaąa: 249 
Walatta Abo: 268 
Walatta Giyorgis: 304 
Walatta Giyorgis (Queen); 215 
Walatta Gosha Mach Adyam Tsagade 
(Dajazmach): 297 
Walatta Gosha Yababa (Azaj): 297 
Walatta Isra’el (Princess); 218 
Walatta Kedan (Princess): 337, 435 
Walatta Negash Abrako: 304 
Walatta Petros: 341, v. anche Waleta Petros 
Walatta Rufael (Princess): 304 
Walatta Sellase (Princess): 337 
Walatta Takla Haymanot (Princess): 313 
Walatta Takie (Wayzero): 490 
Walatta Tseyon (Princess): 304, 348 
Walatu Gabru Tawąe: 472 
WaldaAb: 298,441 
Walda Ab (Alaąa); 365, 484 
Walda Abaychafu: 280 
Walda Abeh (Gerazmach): 266 
Walda Abib (Azaj): 271, 484 
Walda Abib (Gerazmach): 235, 253, 263, 
268, 297, 360 

Walda Abib (Oanazmach); 299, 456 
Walda Amiak Baru: 481 
Walda Aragawi (Fitawrari): 236, 248 
Walda Aragay (Asalafe): 260, 272 
Walda Busa (Nagadras): 265 
Walda Christos Naday (Abba); 351 
Walda Dawit (Azmach); 219, 234, 250, 263, 
270 

Walda Dengel (Asalafe): 345, 461 
Walda Gaber (Abeto): 211 
Walda Gabre’el (Abeto); 383, 392, 395, 461 
Walda Gabreel (Dajazmach, Ras): 273, 275- 
277, 280, 282, 284, 285, 288, 289, 292, 
324, 339, 340, 342, 243, 363-367, 370, 
372, 379, 384-389, 408, 419, 421, 423- 
433, 435-438, 440-445, 457, 458, 460, 
462, 465, 484 

Walda Gabre’el (Magabe Amkha): 298 
Walda Gabre’el (Mecha): 332 
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Walda Galawdewos (Oanazmach): 467 
Walda Giyorgis: 235, 304 
Walda Giyorgis (Abeto): 304 
Walda Giyorgis (Azaj, Ligaba): 256, 263, 
270 

Walda Giyorgis (Ras); 304 
Walda Hawaryat; 276, 297 
Walda Heywat (Abeto): 434, 448, 458, 459 
Walda lyasus (Asalafe); 324 
Walda lyasus (Echage): 421, 451 
Walda Johannes (Agafare): 345 
Walda Johannes (rebel); 224 
Walda Kher (Balambaras); 479, 484 
Walda Kidan (Basha); 234 
Walda Kiros (Azaj): 235, 340, 429 
Walda Leul (Ras): 216, 217, 300 
Walda Maryam (Qes Atse): 367, 456 
Walda Mjka’el (Blattengeta); 211, 224, 307, 
309, 315, 332, 379 

Walda Mika’el (Maket Azmach): 361, 363, 
395, 400-402, 415, 455 
Walda Neguadguad: 264 
Walda Ner (Abeto); 345, 395, 398, 400, 429 
Walda Oararat Keflu; 249 
Walda Rufa’el (Abba): 240 
Walda Rufa el (Azaj): 213, 234, 486 
Walda Samu’el; 459 

Walda Sellase: 237, 241, 257, 259, 274, 297, 
332, 343, 344, 346, 375, 465, 484, 486 
Walda Sellase (Abagaz): 387 
Walda Sellase (Abeto): 452 
Walda Sellase (Ba‘algada): 300, 302, 303 
Walda Sellase (Balambaras); 235, 378 
Walda Sellase (Blattengeta): 382, 384, 393, 
401 

Walda Sellase (Dajazmach): 416, 418, 433, 
434, 441,447, 448, 450 
Walda Sellase (Gerazmach): 260, 264 
Walda Sellase (Ras): 450, 457-459, 461, 464- 
466, 469, 475, 476, 479, 482, 484 
Walda Sellase (Yashalaąa): 235, 246, 261 
Walda Sellase Dungase: 237 
Walda Takie (Abba); 353 
Walda Takie (Agafare, Balambaras): 389, 
437,438,455 

Walda Takie (Lij); 491, 492 
Waldaya: 371, 372, 381, 382, 383, 415 
Walda Yanam; 485 

Walda Yared Kanfu Baąato (Kantiba): 472 
Walda Yona (Abba): 451, 475, 484. 

Walda Yona (Atse): 474 
Walda Zagajeń (Abeto): 332 


Waldebba: 212, 213, 220, 243, 244, 246-249, 
253, 262, 300, 307, 314, 315, 330, 336, 
337, 342, 351-357, 397, 413, 422, 430, 

435, 436, 438, 440, 447, 448, 468, 471, 
475, 476, 483, 485, 488 

Wald Sa’ala (Princess); 226, 227 
Waldu (Fitawrari, Yashalaąa); 263, 389 
Wale; 424 

Wale Khaylu; 454, 455 
Waleta (Basha): 333 
Waleta Abo (Princess): 271 
Waleta Feąur: 268, 271 
Waleta Kidan (Princess); 356 
Waleta Petros (prayer of —); 334, v. anche 
Walatta Petros 

Waleta Tseyon, v. Walatta Tseyon 
Walie (Gerazmach): 426 
Walio: 269 

Waląayt; 215, 246, 249, 252, 256, 262, 269, 

369, 378,421 
Waha (Azaj); 396 
Walj; 453 

Wambarya; 206, 257 
Wanaba: 211 

Wand Afrash (Asalafe, Shalaąa); 266, 297, 

370, 372, 383 

Wand Bawasan (Dajazmach): 207, 208, 212, 
214, 218, 219, 225-228, 316-318, 320- 
325, 327-331,393, 431,437 
Wand Bawasan Khaylu; 424, 425, 429, 433, 

436, 438, 442, 464, 473 
Wandge Chawahi: 213 

Wand Yere'ad (Gerazmach): 447, 455 

Wantafet Mankariya: 455 

Waq(en): 385, 432, 459 

Warana; 223, 227, 298 

Warana (Goyemor); 216 

Waransha; 266 

Warare: 273, 283 

Waras Ayadabar (Etege): 275 

Warataye; 290, 420 

Warawar; 292, 424 

Wareho: 419 

Wari: 222 

Wariho: 412 

Waro; 401,455 

Warota: 336, 389 

Warq (Ras); 299 

Warqe: 297 

Warąe (Asalafe); 273 

Warąe (Azaj): 235, 239, 248 

Warq Masacha: 282, 286 

Warq Saąala (Golden Cross): 238,,266, 297 
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Warq Weha: 235 

Wasan (Dajazmach): 234, 236, 239, 240, 
243, 244, 248, 250, 252, 253, 256, 262, 
348, 349 

Wasan Sagad; 267 
Wasan Walata Tseyon: 334 
Wase (Zufan Bet, Affa Negus, Bajrond): 
247, 248, 252, 256, 257, 263, 264, 270, 
276, 297, 302 

Washa: 248, 249, 299, 353, 354, 476 

Washe (Bajrond): 299 

Wataloma: 279 

Watemb: 386 

Wati (Blattengeta): 258 

Wati Sanbato (man): 206, 235 

Wati Sanbato Mar (Azaj): 297 

Wayn Arab: 263 

Wayra: 479 

Wayzaro (Her Highness): passim 
Wecha: 272 

Wechale; 241, 269, 273, 281, 283, 286-288, 

290, 291, 294, 417, 419, 420, 436, 477 
Wedi: 288 

Weha: 399, v. anche Waha 
Weshen (Princess: 320 
Weshen Azal (Wayzaro): 316 
"Westu” (the interior): 232 
Weyna Daga: 386 
Whoso: 281 

Wollo: 273, 279-281, 283, 284, 286, 290, 

291, 339, 474, 477 
Wombars (Judges): 255 

Yababa: 479, v. anche Yebaba 
Yaba Barya (Azaj): 297 
Yaba Barya (Aslafe): 271 
Yabisahunana (Yash^aąa): 271 
Yabise (Asalafe): 234, 237 
Yabis Gala’ad: 372 
Yabis Hunana (Agaz): 265 
Yabis Hunan Gasha Jagre: 297 
Yabo Barya (Asalafe, Azaj): 240, 249, 250, 
253, 260, 295 

Yabo Barya (Liqa Maquas): 402, 404 
Yabo Barya (Yashalaqa): 263 
Yabru (Dajazmach): 490 
Yaeąob: 269, 278, 294, 315, 316, 322, 341, 
360, 368, 369, 472 

Yaeąob (Azaj): 233-235, 256, 265, 270, 274, 
321 

Ya eqob (King): 446 
Yafet (Japhet): 375 
Yafu Mansha: 434 


Yaju: 248, 274, 297, 379, 382, 391, 411, 413, 
414, 417, 419-421, 424, 425, 428, 431, 
445, 446, 455, 473, 482 
Yajum: 425 

Yalamtu (Nagadras): 234, 236, 240, 257, 
263, 270 

Yalaw Aygar: 276 
Yalentu (Balambara): 335 
Yalu: 240 

Yamalog(e): 211, 472, 478, 480 
Yamana Krestos (Dajazmach): 215, 304 
Yamar (Abeto): 402 

Yamaryam Barya (Dajazmach): 234, 311, 
312 

Yamaryam Barya (Echage): 312 
Yamaryambarya (Nagadras): 271 
Ya Maryam Barya (Oanazmach): 277, 396 
Yamaryam Fanta: 482 
Yamserach (Princess): 337 
Yamazoke Tadla Jarso: 472 
Yanaja: 273, 378, 379, 419 
Yankoy Lul (Princess): 251 
Yaqim (St): 268 
Yaras Meqemmat: 370 
Yara Tseyon (Abeto): 333 
Yaraz: 481 
Yared (Azaj): 345 
Yared (Maleak Gannat): 456 
Yasellase (Blattengeta): 302 
Yasellase Barya: 258, 277 
Ya Sellase Barya (Azaj): 240, 331 
Yasellase Barya (Blattengeta): 299 
Yasellase Barya (Dajazmach): 303, 360 
Ya Sellase Barya (Fitawrari): 236, 257, 263, 
286 

Yasellase Barya (Oanazmach): 258, 275, 
277 

Yasellase Barya Teqaqen (Oanazmach): 297 
Yasha: 361 

Yashalaqa (charge): 272, 285, 288, 289, 291, 
294, 297, 328, 370, 417, 421 
Yasu: 386 

Yasufe (Dajazmach): 376-382, 393, 394, 
404, 425 

Yawab Dar (Princess): 214, 273 
Yawareq Weha (Princess): 435, 445 
Yawatot: 291 
Yaweb Dar: 316 

Yawareq Wehamar (Princess): 401 
Yawesh:’481,482 
Yawestu (Kantiba): 264 
Yebaba: 2U, 231, 232, 398, 478, v. anche 
Yababa 
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Yefug Sellase: 363 
Yegaba: 369 
Yelma: 252 

Yelu Aylu Yatal Tulu (They say, they say not 
- where is Tulu?): 473 
Yemam (Ras): 442, 485 
Yemar (Abeto): 249, 357 
Yemreha: 442 
Yenach: 367, 369 
Ye‘osef: 278 
Yetba: 442 
Yetengua: 472 
Yman (Ras): 485 
Yo’ak (Liqa): 397 
Yobaze (Abeto): 401 
Yohannes (disciple): 341, 342 
Yohannes (King): 313 
Yohannes Aychaw: 219 
Yohannis (Chief of the teachers): 299 
Yonah (Jonah): 451 
Yona Ligas Hagę: 382 
Yonas (King): 453, 454, 471 
Yonatan (Jonathan): 240, 319, 377 
Yosab (Abuna): 226, 269, 275, 277, 303, 
351, 357, 397, 421, 431, 464, 473-475, 
480 

Yosef (bibl.); 294, 308, 315, 336, v. anche 
Yusef 

Yostos (Negus): 467 

Yshaq; 268, 385, 386 

Yshaq (Monastery): 383 

Ytege (title): 308, 322, 323 

Yusef (Joseph): 225, 231, v. anche Yosef 

Zabit: 424 

Zacharias (bibl.): 212, v. anche Zakaryas 
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SUMMARY 

The English traveller Herbert Weld Blundel (1852-1953) visited East Africa and 
Ethiopia in 1898, where he discovered that the Nile had been inaccurately located on the 
maps, and gathered hundreds of samples of indigenous birds that he donated to the British 
Museum. In Ethiopia again in 1905, he drew new maps, and studied the political system of 
the Oromo and the customs of the Berta population. On his return borne he continued his 
studies of Ethiopica, some of which he published. His principal work was a Ge'ez edition 
with English translation of The Royal Chronicie of Abyssinia 1769-1840, which appeared in 
London in 1922. The present article publishes the ‘Tndex of Proper Names and Biblical 
Citations," absent in the original edition of Blundel. 
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Bulgakov's Christological Synthesis; 
A Catholic Appreciation 


The Archpriest Sergius Bulgakov (1871-1944) opens his searching — 
and probably most “infamous” — Christological treatise' with an invita- 
tion, ąuoting the one found at the very end of Sacred Scripture: “And the 
Spirit and the bride say, Come. And let him that heareth say, come” (Rev 
22:17) (xiii [5]). With these simple direct words, he sets out his theologi- 
cal — even pastorał — program: to draw his readers into his own specu- 
lative thought in view of a common effort onto the glorification of Al- 
mighty God. In his celebration of the reality of the Christ event for the 
salvation of the world, Bulgakov clearly favors engagement with the 
World. In his own words, "in Christianity is born the new sense of life 
that one should not flee the world but that Christ is coming into the 
World for the marriage feast of the Lamb, the feast of Divine-Humanity’' 
(xv[6]). 

Given that Christological concerns were the main focus of Christian 
dogmatics in the fourth and fifth centuries, it is not surprising that Bul- 
gakov begins his own Christological study with an extensive overview of 
patristic thought in this era. Studying, in particular, the positions of 
Apollinarius of Laodicea, Cyril of Alexandria, and the Antiochene School 
of Diodorus of Tarsus, Theodore of Mopsuestia, Nestorius, and Theo- 
doret, then that of Pope Leo the Great as elaborated in his celebrated 
Tome to Flavian, all of which leading up to a consideration of the Defini- 
tion of Chalcedon, Bulgakov underscores the central theological dynamie 
at stake in the debate, namely, the exact interrelation between the divine 
and human natures in the God-Man now that the truth of the con- 
suhstantiality of the Father and the Son was dogmatically established by 
Nicaea. Notably, he views Chalcedon as part of a “triune council,” with 
the Third (Ephesus) and the Fifth (Constantinople II) Councils providing 


' Agnełs Bozhii (Parts: YMCA-Press, 1933); Eng. trans., The Lamb of God (Grand Rapids, 
Michigan/Cambridge, U.K.: William B. Eerdmans Publishing Co., 2008), henceforth pagina- 
tion in parenthesis referring to the Eng. trans, and that in brackets referring to the Rus. 
original. For pointed Orthodox critiąues of Bulgakov, esp. as tendered toward this work, see 
Nikolai O. Losskii, Uchenie Sergiia Bulgakova o vseedinstve i o Bozhestvennoi Sofii (South 
Canaan, Pennsylvania: St. Tikhon Press, n.d., and especially that of his son Yladimir, Spor o 
Sofii, Parts, 1936. 
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the "prolegomenon and epilogomenon" (57 [73]) to Chalcedon. Surpris- 
ingly, then, he does not really elaborate on this matter, mentioning 
Ephesus (431) and Constantinople II (553) as if only in passing (46 [63], 
57 [73], 63 [81]). 

It does bear reiterating, however, what these other two councils con- 
cerned themselves with in relation to what was the exact focus of Chal¬ 
cedon. Whereas the former deals with the views of Nestorius and what 
was codified at the time as the heresy of Nestorianism, which holds that 
in Jesus there are two separate persons, one divine, the Son of God, the 
Logos, the other human, the Man, Jesus Christ, the son of Mary, who is 
morę properly the Christotokos (the Mother of Christ), and not the The- 
otokos (the Mother of God), the latter merely revisits the Nestorian and 
Euthychian (Monophysite) controversies and reconfirms the decrees of 
Ephesus and Chalcedon. To Bulgakov’s credit, he does tiy to give a morę 
sympathetic hearing to Nestorius and to cast his views and those of the 
School of Antioch in a morę Orthodox light, indeed, as prefiguring the 
“Antiochianizing Tome of Leo the Great” (57 [74]). 

The rivalry between the Schools of Alexandria and Antioch with their 
respective defenses of the unity and duality to be found in Christ is well- 
known to theology and need not be detailed again here. The imprecision 
of the theological terminology of the time, which was basically foreign to 
Biblical yocabulary, could only add to the complexity of the debate, 
which BulgakoY rightfully discusses under the rubric, the “antinomy of 
bi-unity in Christology.” To Bulgakov’s mind, however, the achieyement 
of Chalcedon was less a triumph of theological expression than a true 
moment of grace and dmne guidance that laid the ground rules, as it 
were, for any would-be ecclesial reconciliation. What Chalcedon does do 
with its dogmatic formula “mia hupostasis - duo phuseis" (one hyposta- 
sis, two natures) is to proyide a “synthetic resolution to the dialectical an- 
tithesis that we haye in the Christology of the schools of Antioch and Al- 
exandria” (56f [73]). Calling the Definition of Chalcedon a “dogmatic 
miracle,” Bulgakoy maryels how from "an external, mechanical union of 
two heterogeneous and mutually antagonistic conceptions” that there 
can arise, most unexpectedly, a “chemical (instead of mechanical) union, 
forming a dogmatic crystal,” yielding not only a doctrinal norm, but a 
“limit problem of the theological and philosophical understanding” (61- 
62 [79-80]. 

Bulgakoy straightforwardly lists the errors the Council of Chalcedon 
was determined to combat, namely, “the diyision of the one person into 
two sons, the assertion that the Diyinity is subject to suffering, the mix- 
ing or confusion of the natures, the opinion asserting a heayenly naturę 
in Christ, and the opinion asserting two natures before the union and 
one after it” (59 [77]). Citing the Chalcedonian decree itself, he notes 
how "one and the same Christ, Son, Lord, Only-begotten [is] to be ac- 
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knowledged in two natures, without confusion, without change, without 
division, without separation” (60n [78n]). The dogmatic antinomy of bi- 
unity in Christ, that as one Divine Person he is endowed with both a 
divine and a human naturę, is thus characterized by four negative 
determinations: asugchetds, atreptos, adiairetos, achóristós (inconfusedly, 
unchangeably, indivisibly, inseparably), in this way only indirectly sug- 
gesting a positive understanding of the bi-unity fundamental to the very 
being of Christ as a person (see 60n [78n], 61 [79], 77 [98], 84 [106], 194- 
96 [220-22], 199 [224], cf. 25 [38]). The overarching task before Bulgakov 
now comes to the fore. Unąuestionably faithful to the Definition of Chal¬ 
cedon, he endeavors to go beyond the definition with its negative formu- 
lation and to proffer a positive recasting of this foundational Christologi- 
cal dogma in accord with his sophiological conception. For its part, Bul- 
gakov’s "sophiological" Christology is based on the theological precondi- 
tions for the Incarnation, the exact naturę about which goes beyond the 
matter at hand in the Chalcedonian dogma, which concerns itself with 
maintaining the principle of eąuilibrium of the two natures that lies at 
the heart of the Hypostatic Union. In other words, making the Definition 
of Chalcedon his point of departure, Bulgakov proceeds to explore in his 
magisterial study the very ontological possibility of the in-hypostatization 
of the Logos in the human naturę of Christ. In the process of setting 
forth his basie theses, he only purports to re-work the Chalcedonian 
dogma from a strictly positive point of view. 

A second moment is also crucial to Bulgakov's theological enterprise. 
His theological speculation is never divorced from man. Indeed, a elear 
theological anthropology is entailed by his sophiological theses on the 
Incarnation. It is an anthropology thoroughly at one with St. Athanasius’ 
primordial theological intuition: God became man so that man can be- 
come god. In a word, the Incarnation apart from being at the center of 
Christology entails thedsis] it is, in sum, soteńological in import. 

Before embarking on his own specifically sophiological Christology, 
Bulgakov still needs to finish his patristic overview in search of signposts 
to guide his own reflection. These he finds, above all, in Leontius of 
Byzantium’s doctrine on "enhypostasia” and, then, in the corpus of 
Maximus the Confessor the teaching on the two wills and energies in 
Christ that directly leads up to the decrees of the Sixth Ecumenical 
Council, Constantinople III, in 680. Throughout, the problem of the in- 
terrelation of the two natures in Christ is the subtext of these further ef- 
forts in theological reflection. In regard to Leontius, Bulgakov under- 
scores his articulation of a fundamental axiom; "there is no naturę with¬ 
out hypostasis” (65 [84]), which, he claims, Leontius ultimately yiolates 
in his theory of complex bei-ng produced by the union of natures, with 
the properties of one given naturę (human) entering into an in-hypo- 
static union with another (divine) merely arbitrarily presuming the for- 
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mer is "nonhypostatic." “In other words,” Bulgakov writes, "a ‘naturę’ 
cannot exist as such, as a certain complex of properties, independently of 
its hypostatic incarnation” (66 [85]). In critiąuing Leontius in this fash- 
ion, he locates the central weakness in Leontius’ theory in the fact of his 
categories being too rooted in the natural world and, thus, being inade- 
ąuate for understanding the dynamics of “the personal spirit living in a 
hypostatic naturę” (70 [90]). Accordingly, Bulgakov opines Leontius’ the¬ 
ory, though formally faithful to Chalcedon, actually presents “the hu- 
manity in Christ as a naturę deprived of hypostasis, which is replaced by 
the divine hypostasis of the Logos” (71 [91]), thereby resurrecting, albeit 
unintentionally, the adoptionism of Apollinarius of Laodicea, who first 
posed the Christological problem of Divine-Humanity or of the two na- 
tures in Christ that was later dogmatically defined in Chalcedon. 

The key ąuestion, for Bulgakov, has yet to be sufficiently addressed. 
This matter concerns the exact relation that obtains between the unity of 
the hypostasis and the duality of the natures in the one God-Man. This 
problem was, in its time, to be given another articulation in the work of 
Maximus the Confessor, who poses the ąuestion as to the implications of 
the duality of self-determination given the unity of life in the God-Man. 
In this regard, his thought is a direct response to the challenge of Mono- 
thelitism, which, as Bulgakov keenly expresses it, was, in essence, a "tac- 
tical means of counteracting the Chalcedonian dogma” (75 [95]). 
Whereas the Monothelites held that the will belongs to the hypostasis 
(hence there is one will in Christ), Maximus maintained that the will is a 
manifestation of naturę, there thereby being a duality of wills in Christ as 
a conseąuent of his duality of natures. What obtains, then, is a composite 
life. In the words of Bulgakov, “having two natures, the one hypostasis of 
Christ lives a ‘composite’ life (‘without separation and without confu- 
sion’); and it thus realizes its life simultaneously and in parallel in the 
two essences in the case of the unity of the living hypostatic self-defini- 
tion" (77 [98]). 

For his part, Bulgakov endeavors to transcend the polemics between 
the Monothelites and Maximus by pointing out what he considers the 
chief weakness/omission in the debate, namely, “the life of the spirit,” 
with the spirit being the “living and inseparable unity of person and na¬ 
turę, so that in concreto there is no impersonal naturę or natureless per- 
sonality” (77 [98]). Furthermore, he adds, even if Maximus is correct in 
defending the position that there is a duality of wills and energies in 
Christ, he still does not answer the further ąuestion of how the simulta- 
neous operation of the two wills in Christ is possible in the first place 
(see 81 [102]). Mutatis mutandis, this is Bulgakov’s critiąue of the defini- 
tion of the Sixth Ecumenical Council. At the same time, however, he un- 
derscores its “specification and amplification of the Chalcedonian 
dogma” (85 [107]) in the fact that in upholding the conformity between 
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the duality of wills and energies with the duality of natures in Christ, the 
Council Fathers also expressly affirm that the reality of the humanity in 
Christ necessarily entails that it enjoy fuli autonomy in freedom with re- 
spect to its anion with the Divinity (see 85 [107-8]). In this respect, Bul- 
gakov sees an '‘unexpected triumph of the school of Antioch” (85 [108]) 
with the Sixth Ecumenical Council, which thereby serves as a sort of an- 
tithesis to the Fifth Ecumenical Council, Constantinople II, restoring 
theological balance. The Councibs definition is of import for another rea- 
son; it establishes the hierarchy of wills in the sense that even as the hu- 
man will in Christ preserves its autonomous being while ever in union 
with the divine will, it nevertheless “follows and ‘subordinates’ itself to 
the divine will, so that ‘His human will, being deified, was not annihi- 
lated but preserved,’ and that ‘each of the two essences produces that 
which is proper to itself in communion with the other” (86 [109]).^ 

On this notę, Bulgakov concludes his exposition of the key moments 
in patristic Christology. Oddly, he downplays, while admitting, the Chris- 
tological significance of the Seventh Ecumenical Council, Nicaea II.^ 
Even though he explicitly States that its dogmatic definition concerning 
the theological significance of iconography and the veneration of icons 
forms a “dogmatic cupola, as it were, over the preceding dogmatic defi- 
nitions” (88 [111]), in The Lamb of God he gives the Seventh Ecumenical 
Council short shrift, preferring to refer the reader to his previous study 
Ikona i ikonopochitanie (The icon and the veneration of icons)'* in which 
he tries to uncover the true dogmatic import of Nicaea II contrary to the 
prevailing views at the time of the Council over the meaning of the In- 
carnation for art and Christian worship. In a word, he stresses that the 
primary issue at hand was not the two natures of Christ the God-Man, 
but rather his person, in other words, the unity of the Divine image with 
the human image (88 [110-11]). 

This being said, it is now important to delve into Bulgakov’s under- 
standing of the naturę of personal spirit. Noting how a personal con- 
sciousness of self is proper to any spiritual being, he proceeds to formu- 
late an “initial ontological axiom” {iskhodnaia ontologicheskaia aksioma) 
(89 [112]), namely, that every hypostasis, be it divine, angelic or human, 
enjoys its own naturę in which it lives and realizes itself. Between the 


^ Bulgakoy is citing Constantinople III without reference to any particular text. For the 
Greek, Latin and English texts, see Norman P. Tanner, S.J., English editor, Decrees of the 
Ecumenical Councils, Yolume I (London and Washington, DC: Sheed & Ward and George- 
town University Press, 1990): 124-30, esp. 128-29. 

^ For my own evaluation on this matter, see "The Seventh Ecumenical Council in Lived 
Remembrance,” Essays in Diakonia: Eastem Catholic Theological Reflections (New York: 
Peter Lang Publishers, Inc., 1998); 11-21. 

Moscow; Russkii put’, 1996; Original, Paris; YMCA-Press, 1931. 
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one and the other there is an indissoluble unity. Unlike the Divine Spirit 
who enjoys fuli realization and is totally transparent to itself, human or 
angelic spirit is conditioned existence; it actualizes its potentiality 
through its naturę, in other words, in the world that is at one with this 
naturę, i.e., in a world that is non-spirit (see 91 [114]). Conscious of itself 
as a self-affirming, self-grounding being, the human spirit, at the same 
time, acknowledges that as tied to the earth and correlative to it, it is a 
“becoming spirit” (91 [114]), which is also an essential mark of creature- 
liness or being ultimately rooted in the Divine. Casting the act of creation 
in a personalist modę, Bulgakov perceptively writes that "God's creative 
act asks, as it were, the creaturely I if it is I, if it has in itself a will to life. 
And God hears the answeringyex of the creature” (92 [115]). 

The hypostasis of God, the fountainhead of all creation, is trihypos- 
tatic personality, as revelation makes elear. As Absolute Spirit, God is to¬ 
tally transparent to himself, and his self-positing is nothing other than 
total self-giving. In a word, it is /ove; it is sacrifice. Notably, Bulgakov de- 
velops this basie theological intuition in terms of self-emptying or 
kenósis whereby the Father lives in eestatie love, in begetting his Son 
through whom he “actualizes His own, His own hypostatically transpar¬ 
ent naturę, in the hypostasis of the Son, who is His Word, the 'image of 
his person [hypostasis] (Heb 1:3)” (98 [121]). For his part, the Son in his 
response of love to the Father shares in the kenósis of the Father. In the 
words of Bulgakov, the "Sons love consists in self-depletion in the begot- 
tenness from the Father, in the acceptance of birth as begottenness” (99 
[122]). In both instances, it must be stressed, the category of sacrifice is 
not one of limitation, but one of the “authenticity of sacrifice and of its 
immensity;” it, indeed, bespeaks an incomparable love, which entails 
“pre-etemal suffering” (99 [122]). Analogous words need to be said about 
the Holy Spirit, who Bulgakov defines as the "joy of sacrificial love, the 
bliss and actualization of this love” (99 [122]). Thus, the Holy Spirit 
arises in the context of the mutual love of Father and Son. As Bulgakov 
States it, the “identity of Father and Son, their self-identification in love, 
is realized by a hypostatic act: the procession of the Holy Spirit from the 
Father upon the Son (or 'through' the Son)” (100 [123]). In this sense, it 
is the Holy Spirit that unites the Father and Son thereby constituting the 
reality of the divine naturę. At the same time, however, the Divinity 
{divinitas) in God, Bulgakov stresses, in no way "ąuaternizes” the 
trihypostatic Divinity even if naturę in God must be distinguished from 
his personality (97 [120])^ in accord with his initial ontological axiom. 


^ On this score, Bulgakov, oddly enough, cites the local Latin Council of Reims (1148) 
against Gilbert de la Portree: Divinitas sit Deus, et Deus divinitas (divinity is God and God is 
divinitv). He also draws attention to the decrees of Lateran lY (1215) in this regard (97n 
[120n]). 
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The living God does, indeed, enjoy a proper life, its source being in 
the divine naturę. It is a life of positive All-unity, the essence of which is 
integral wisdom, Sophia, the self-revealing content of the Godhead, the 
Pleroma of the divine ideas. Speaking of this Divine world, which is 
Sophia, Bulgakoy affirms that it “contains all that the Holy Trinity re- 
veals about itself in itself,” appending that "it is the Image of God in God 
Himself, the self-Icon of DMnity” (103 [126]). But what is it, then, that 
guarantees the organicity of this all-concrete multi-unity? Bulgakoy di- 
rectly responds that it is love, the loye of God that "is not only the linking 
or uniting force of the all-unity of the Diyine world in this world itself, 
but it is also the link between this world and the hypostatic God” (104 
[127]). Grasping how the copula “is" in the instance of the Godhead ex- 
presses the ontological link of loye, Bulgakoy readily affirms that "God is 
Sophia signifies that God, hypostatic loye, loyes Sophia, and that she 
loyes God with an answering, though not hypostatic, loye” (104 [127]). 
Or morę simply put, "in Sophia, God loyes Himself in His self-revelation” 
(104 [127]). Another articulation of this insight is also possible, namely, 
that Sophia, the Diyine Wisdom, “does not merely belong to God, she is 
God; that is, she loves the trihypostatic God” (105 [127]). Expressed oth- 
erwise, "Sophia, as the diyine world, exists in God and, in a certain sense, 
is present before God and is possessed by Him in all her diyine reality and 
authenticity” (106 [129]).*’ 

Sophia, howeyer, is not only the Wisdom of God; she is also the Glory 
of God. This the Scriptures make elear (see, e.g., Job 28, Proyerbs 8-9, 
Wisdom 7-11, Ecclesiastes 1, 1 Cor 1:24 for texts on Wisdom and Jn 1:14, 
17:5 for a couple on Glory). Of direct releyance is Bulgakoy’s explication 
of the fuli Trinitarian significance of the doxology at the conclusion of 
the Our Father as sung in the Byzantine Diyine Liturgy (110 [133]). The 
yerse reads: "For Thine is the kingdom, the power, and the glory, Father, 
Son, and Holy Spirit, now and eyer, and foreyer. Amen.” The two phrases 
contained therein are in apposition with the kingdom identified with the 
Father, the power with the Son, and the glory with the Holy Spirit. There 
may well be only one diyine naturę, but each of the DMne Hypostases 
possesses it in his own way. It follows, therefore, that Diyine Sophia re- 
lates to each Hypostasis in a different way. If the Father, the First Hypos- 
tasis, is the source of Diyine Wisdom, he speaks his Word of Wisdom in 
the Son, thus rendering the latter, the Second Hypostasis, the Logos, the 
Hypostasis of Wisdom. In other words, the Logos or Diyine Wisdom is 
the self-revelation of God in the Second Hypostasis. On the other hand, 
the self-revelation of God in the Third Hypostasis, the Holy Spirit, is the 


*’ In this discussion, one cannot help but notę the analogous use of the term ■'love.'’ Bul- 
gakov himself acknowledges this. 
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Glory of God. Noting how the “Glory of God expresses the divine self-re- 
lation to His Wisdom," Bulgakov remarks how the “GI 017 is therefore not 
the first, but the second in the self-revelation of the Divinity/’ adding 
parenthetically that “this is not a chronological but an ontological dis- 
tinction” (109 [132]). Morę simply, "Glory is Gloiy about Wisdom” (109 
[132]). 

At this juncture in his exposition of Divine Sophia, Bulgakoy is ready 
to make a transition from the Divine world of Sophia to how this world 
impacts on the created order. A new definition of Divine Sophia now 
comes to the fore. Concerning the "content” of Divine Sophia, Bulgakoy 
asserts that she is the "pan-organism of ideas” (112 [135]), immediately 
posing the ąuestion as to how this particular world can be accessible to 
human intellection. In answer to his own ąuestion, he opines that it is 
“only through the condescension of the Diyine world to the creaturely 
world” (112 [135]) that this would be possible. In other words, what is at 
stake is the self-revelation of God to the creaturely world, and not the fact 
of the possibility of human ascent into the Diyine world. It is precisely 
this dynamie, Bulgakoy pointedly remarks, that founds the possibility of 
any would-be kataphatic theology. Thus, there must be a certain initial 
identity between God and man that can only come to the fore in the act 
of creation of man. Thus, Bulgakoy writes, “man is created by God in ‘the 
image of God’ (Gen 1:27), and this image is the ens realissimum in man, 
who thereby becomes a creaturely god” (112 [135]). But if man is the 
"image of God,” correlatiyely speaking, there must be something in God 
that reflects man. Indeed, it is “man’s yeiy hwnanity, which is the image 
of God” (113 [136]), as Bulgakoy is wont to stress. A fundamental thesis 
thus presents itself. There must exist a "co-imageness between Dmnity 
and humanity” or, in morę expansiye terms, the “Diyine Sophia, as the 
pan-organism of ideas is the pre-eternal Humanity in God, as the diyine 
proto-image and foundation of man’s being” (113 [136]). 

As the self-reyelation of God in Wisdom, it is only logical to charac- 
terize the Son as the Hypostasis of the Divine-Humanity (Bogochelove- 
chestvo) in God.^ If as St. John writes “in the beginning was the Word; 
the Word was in God’s presence, and the Word was God. He was present 
to God in the beginning. Through him all things came into being and 
apart from him nothing came to be” (Jn 1:1-3), we truły can grasp how 
humanity in the world merely presupposes the Diyine-Humanity. Thus, 
Bulgakoy rightfully — and deftly — defines man as the “eryptogram of 
Diyinity” according to the principle "that which is aboye is also below” 


’ The term Bogochelovechestvo defies ready translation. Recourse to the Greek Thean- 
thropy makes the most lexicological sense without, however, rendering the term morę 
transparent. Divine Humanity or the Humanity of God is probably the best English ren¬ 
dering of this term. 
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("c/zo werkhu, to i vnizu") (116 [139]). At the same time, this principle, 
BulgakoY affirms, grounds the very sophianicity {“softinost"') of creation 
itself(117[140]). 

If, as BulgakoY writes, “the creation of the world is a work of God, a 
reYclation of God’s fullness," it is also no less a "reYelation of God’s We” 
(130 [152]) and as such is co-present to God as the Creator. Thus, he 
concludes "cYen though in itself it is creaturely and noneternak the 
world, in its relation to the Creator, is co-eternal with God” (130 [153]). 
This is owing to the preeminence of Christ in all things. His citation of 
St. Paul in this regard makes this elear; “‘All things were created by Him 
[Christ], and for Him; and He is before all things, and by Him all things 
consist'" (Col 1:16-17) (130 [153]). 

The relationship of Christ to man, howeYer, takes on singular impor- 
tance. The image of God in man is clearly the ontological foundation of 
man’s being and founds his inherent dignity. But if man is created in .the 
image of God, he is no less, nay, aboYe all, created in the image of Christ, 
who himself is the prime instance and perfection of this image. In and 
through Christ, man is, indeed, a “created god” {sotvorennyi bog), who 
cannot but enjoy something of the “unereated principle, a spark of the 
DiYine spirit” (137 [159]). In summation, for BulgakoY, “ontologically, 
man is truły bipartite, that he has in himself an unereated, diYine princi¬ 
ple, the spirit (the soul), and a created body, animated by the soul - the 
flesh” (137 [160]).« 

If man is created in the image of Christ the ąuestion as to the founda- 
tions of the Incamation readily comes to the fore. Taking notę of the fact 
that the soteriological interpretation of the Incamation, namely, that 
God became Man in order to redeem man from sin, especially holds 
sway in patristic literaturę, BulgakoY specifically demurs from this point 
of Yiew, holding that, to the contrary, the Incamation is “God’s primor- 
dial grace” {iznachalrioe blagovolenie Bozhie) (169 [192]) and is, indeed, 
“predetermined before the creation of the world,” citing both St. Peter (1 
Pt 1:19-20) and St. Paul (1 Cor 2:7, Eph 1:4, 5-6) (168 [191-92]) for scrip- 
tural support. He eYen proffers the bold surmise that “one can eYen say 
that God created the world in order to become incarnate in it, that He 
created it for the sake of His Incamation” (169 [192]). 

At the same time, BulgakoY does not deny the fact that in salYation 
history the Incamation was, aboYe all, redemptiYe; it was without a 
doubt a means for salYation. But the totality of meaning for the Incarna- 
tion is not limited to redemption. Indeed, he stresses that in so restrict- 
ing the meaning of the Incamation a "casus irrealis” arises that “consists 


* of course, in this discussion, BulgakoY skirts the whole ąuestion of whether man as a 
unitary created being must needs also have a created soul. 
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in supposing that. if man had not sinned, God could have left Himself 
unincarnated. The Incarnation is thus madę dependent on man, and in 
particular on his fali, on original sin, and, in the finał analysis, even on 
the serpent” (170 [193]). This scenario, of course, is preposterous. The 
truth is other; the world was created by God for the Incarnation. 

But, why?, one may ask. Bulgakov is consistently elear on this point. 
It is because God is love, and love demands a lavish giving — an out- 
pouring of self — above all, of a Divine Self, the Hypostasis of Love. "In 
what does the inexorable predeterminedness of the Incarnation con- 
sist?,” Bulgakoy rightfully asks. His response is direct and unequivocal: 
"Its predeterminedness follows from the generał relation of God to the 
world, which is the outward outpouring of His love for creation,” a love 
that sacrifices itself for the world, indeed, that even makes "God correla- 
tive to the world” (171 [194]). Rephrasing himself in a morę simple 
fashion, Bulgakoy directly, but no less moyingly, writes: "The Incarna¬ 
tion is an act of God not upon the world but in the world” (172 [196]). 

What follows is an anthropological thesis: the "Incarnation is pre-in- 
scribed in man” (173 [196]). In sophiological terms, the sophianicity of 
man consists in his proto-image being the Diyine-Humanity of the Logos 
or Sophia as the Diyine world being reflected in the creation order. In 
Trinitarian terms, man, the microcosm of the world, was created by the 
Father through his Word, the Second — demiurgic — Hypostasis, who 
becomes incamate — and most significantly — through the co-participa- 
tory action of the Holy Spirit, the cosmourgic Hypostasis, who, as sent by 
the Father, descends upon the Virgin Mary from whose flesh the 
Incarnation is realized. Indeed, it is only through her that the earth 
could receiye heayen, as it were, in her Diyine Son. Accordingly, Bulga¬ 
koy justly affirms, "Diyine Maternity \JBogomaterinstvó] is the human 
side of the Incarnation,” or, as he expresses it in the paradoxical terms of 
diyine mystery, the “Most Holy Virgin becomes heayen, and Her womb 
becomes the place of the oyershadowing, which also contains the One 
who is oyershadowed: the God-Word who is being begotten” (179 [202]). 

Jesus’ sonhood is thus complex: he is the "Son of God” and "Son of 
Man.” But in this duality of natures — without separation and without 
confusion, as established by Chalcedon — the wńty of Jesus in his Di¬ 
yine-Humanity, as a Diyine Person, comes to the fore. Each naturę of the 
Incarnate Word, in other words, retains its autonomous being. But what 
specifically, then, obtains in the Incarnation, Bulgakoy is wont to inąuire 
in the “‘inhypostatization’ of the Logos in the human naturę” (184 
[207])? For this to be an ontological possibility, there must be a "certain 
primordial identity” [nekotoroe iznachalnoe tozhestvo] between the Di¬ 
yine I of the Logos and the human I” (186 [209]). The Logos is, indeed, 
as Bulgakoy expresses it, the "pre-etemal God-Man as the Proto-Image of 
the creaturely man” (187 [210]). 



BULGAKOV'S CHRISTOLOGICAL SYNTHESIS 


95 


With such a heavenly origin, man is clearly summoned to greatness. 
He is called to become deified, to be a god-man, to be at one with the 
tnie God-Man. Accordingly, prior to the Corning of Christ in the Incarna- 
tion, man was unable to become truły himself, to realize himself fully. In 
truth, as Bulgakov notes, the "Incarnation is the fulfillment of the human 
essence” (189 [212]) with the Logos in some real sense being “co-human” 
(so-chelovechen) (186, 189 [209, 215]) with us. Being perfect God, Christ 
is, for this reason also, true man, the Son of Man. Through him, man has 
the possibility of being in communion with God. The correlativity of the 
divine and the human thus comes to the fore; "humana natura capax di- 
vini" (189 [215]). Man, indeed for Bulgakov, is the "sophianic hypostasis 
of the World” {mirovaia sofiinaia ipostas’) (187 [210]). If the “Logos is 
Sophia,” as Bulgakov claims, "in the sense that he has Sophia as His 
proper content and life,” man no less partakes of Sophia, which is the 
"heavenly humanity,” the "proto-image of the creaturely humanity" (187 
[ 210 ]). 

Returning to his exploration of the meaning of the Incarnation, Bul- 
gakov notes how it is "not only the assumption of man's naturę by the 
hypostasis of the Logos," but "it is also the union of two natures” (193 
[219]). How this union is to be understood ontologically is the task now 
before us. Seeking to form some synthetic judgment about the union of 
natures beyond the four negative definitions of Chalcedon, he notes how 
the latter eliminate both total separation and total fusion, meaning, in 
other words, that what is also being affirmed is a “ certain form of fusion 
or identification” and a "certain form of differentiation” (195 [220-21]). 
Remarking how the human naturę was predestined to be united with the 
Logos, BulgakoY stresses that the two natures, then, "must in some way 
be kindred [srodtiy] to one another,” that is, "there must be something 
mediating or common that serves as the unalterable foundation for their 
union” (196 [222]). He finds that common ground in their sophianicity 
{softinosf) (197 [222]). Harking back to his original insight that there 
must be a "certain form” of both fusion and differentiation between the 
heavenly and human orders, Bulgakov observes how the creaturely 
World is the creaturely image of Divine Sophia, which in itself is the 
proto-image of the Divine World. Therefore, he concludes the "relation of 
identity between the Divine Sophia and the creaturely Sophia is for this 
reason just as natural and inevitable as the entire difference between 
etemal, uncreated being and creaturely, becoming being, which has not 
yet become itself but which will become itself, in order to then become 
identified with its Proto-image and attain the fullness of its sophianiza- 
tion or deification” (197 [222-23]). 

Based on the model of kenósis, Bulgakov underscores the analogy be¬ 
tween the Incarnation and creation. Whereas in the latter, however, we 
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see the “Divinity’s going out of itself into the extradivine domain of crea- 
turely becoming,” in the former “God receives creaturely becoming into 
His own life and thus becomes the Subject of this becoming, while pre- 
serving the eternal fullness of His proper natural-sophianic essence,” 
proclaiming that “that is what the dogma of the two natures with one 
hypostasis signifies" (197 [223]). The image of the two natures no less 
impacts upon creaturely man, who “having his homeland in heaven and 
not only on earth ... cairies within himself the image of the two natures 
and manifests the noncreaturely Sophia in his creaturely essence” (198 
[223]), which ultimately serves as the ground for his deification in ac- 
cord with his true calling as man.^ 

Bulgakoy continues his reflections on the fuli rangę of import of the 
Incamation in a lengthy chapter entitled simply “Emmanuel, the God- 
Man." It is at this juncture that he explores the fuli implications of the 
kendsis that is at the heart and center of the divine humiliation of the 
Lord. Whereas St. John gives this marvel a virtually, "matter-of-fact” ex- 
pression ("The Word was madę flesh” [Jn 1:14]), St. Paul in Philippians 
2:6-8 is truły rhapsodic over the matter. Bulgakoy, noting St. Pauks sud- 
den moye from morał paraenesis to the sublime heights of theology, can 
only ask "is it really possible to separate in Christ His earthly, human 
humiliation from His heayenly diyine kenosis, which the descent from 
heayen and the Incamation itself represent?” (215 [242]). St. PauPs 
words, which are nothing less than inspirational, bear repeating: “He 
[Christ Jesus], being in the form of God, thought it not robbery to be 
eąual with God: But madę himself of no reputation, and took upon him 
the form of a seryant, and was madę in the likeness of men: And being 
found in fashion as a man, he humbled himself, and became obedient 
unto death, eyen the death of the cross” (see 215 [242]). 

Clearly what we haye before us is not only an earthly eyent, but truły 
a heayenly one. We are speaking of the kendsis of God the Word. And 
Bulgakoy cannot underscore the seriousness of this matter morę, ąuite 
bluntly calling the kendsis of the Incamation the “metaphysical Golgotha 
of the self-cmcifixion of the Logos in time” (232 [260]) that only pre- 
cedes the historical one as its necessary antecedent. If, as Bulgakoy 
notes, the “creation of the world is a kenotic act of God” in itself, the 
kenosis of the Son "is reyealed in a wholly new way in the humiliation of 
the Word, who is United with creation, becomes man” (223 [252]). 


^ In his exposition, Bulgakoy also devotes some important pages to how the Incamation 
must be understood not only in light of Christ, but also of his Mother who proyides his hy- 
postatic humanity. In sum, the Virgin Mary participates in the Incamation not only by his 
flesh, but also by her hypostasis. There is, thus, a duality in the Incamation. Two persons 
are affected. This topie lies beyond the limits of the present study. It merits a separate 
monographic treatment. 
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Throughout his presentation, Bulgakov always seems to uphold the “re- 
alism/’ as it were, of the kenósis involved in the Incarnation. If the Son of 
God truły is the Son of Man, the divine naturę must truły participate in 
ałł the human actions of the Lord, and “it does so not by abstract assent 
but by an actuał co-experiencing (so-perezhivanie)’’ (261 [291]). Any un- 
derestimation of this shared experience of the two natures in Christ onły 
serves to reduce the Incarnation to a mere appearance. The union of the 
two natures thus cannot be understood staticałły; they are rather in dy¬ 
namie interrełation. Considering, then, the passion of Christ, it becomes 
impossibłe to speak of the “impassibiłity of the Divinity in the God-Man” 
(257 [286]). In a morę expansive form, Bułgakov subseąuentły repeats 
himsełf: "In the suffering on the cross we see to what degree the diminu- 
tion of the Divinity is commensurate with the human measure. The Di- 
yinity is diminished to such a degree that it no łonger resists death, and 
ałthough it itsełf does not die, it co-dies (so-umiraet), as it were, with His 
dying humanity ... Therefore, the God-Man dies in His integrał unity in 
the whołe compłexity of His composition, but He dies differently in His 
two natures: His humanity dies, and as a resułt. His human hypostasis 
passes together with His humanity through the gates of death ... (313 
[343-44]). 

If the reałity of co-experiencing of a duałity of energies marks the Per¬ 
son of Christ at the time of his passion and death, it is no less true of ałł 
the other moments of his łife, especiałły when we are confronted with 
the ąuestion of Jesus' working of miracłes, the ąuestion of his ignorance, 
and the ąuestion of his prayer. Bułgakov raiłs against ałł the “pseudo- 
apołogists" of patristic times who argue that Jesus did what he did in 
various instances to "'demonstrate' His humanity, even though as God, 
He knew ałł things” (252 [281]). To his estimation, this type of pseudo- 
apołogy is the inevitabłe by-product of any Docetism that woułd negate 
the reałity of the kenosis invołved in the Incarnation. He mereły returns 
to this generał theme in his łater discussion of the struggłes and tempta- 
tions of Christ (286-303 [316-334]), again pointing to the fundamenta) 
error of Docetism or semi-Docetism (Bulgakov finds an instance of this 
in St. John of Damascus, 292n [322n]). 

But in broaching the topie of the force of sin or temptation in Christ, 
Bułgakoy does pose an interesting ąuestion: “Could Jesus have suc- 
cumbed to sin even if in fact He did not succumb to it but overcame it 
(potuit non peccare)? Or was it the case that temptation had no power 
over Him {non potuit peccare) ...? (292 [323]). The possibilities of the 
Latin puns on words aside, we certainły know that any argument in fa- 
vor of a thesis to the effect that Jesus as the God-Man could treat the 
temptations only as God, as if he dłd not exist as a Man, is certainły do- 
cetist in formulation, and therefore unworthy of consideration. As Man, 
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he surely was subject to temptation, even if he did not — could not — 
succumb to it as the God-Man. In sum, only a kenotic point of view can 
hołd sway: “the God-Man receives the temptation directly as such ... but 
He receives it only in the measure of His humanity” (293 [324]). In sum, 
one can go along with the Latin pun: non potuit peccare simply because 
potuit non peccare (see 294 [324]). 

Ali puns aside however, a fundamental thesis comes to the fore as a 
basie truth for Bulgakov; “the kenosis of Divinity is also the apotheosis of 
humanity. Christ is the God-bearing man and the in-humanized God” 
(239 [267]). This basie truth can only lead us to consider his basie work 
as the God-Man. On this score, Bulgakov concludes his Christological 
treatise. The work or ministry of Christ is, of course, classically known 
and discussed under three headings, namely, his prophetic, priestly, and 
royal ministries. Citing St. John, Bulgakov notes how Christs work on 
earth was central to his life mission: “I have glorified thee [the Father] 
on earth; I have finished the work which thou gavest me to do” (John 
17:4) (321 [351]). It, thus, should not be viewed in some extrinsicist or 
matter-of-fact way; it is rather at one with his being the God-Man. In 
other words, the threefold Office of Christ as Prophet, Priest, and King is 
a divine-hwnan work. 

In regard to his discussion of ChrisTs prophetic ministry, two points, 
above all, stand out. First is his stress on the very Person of Christ being 
at the center of this witness. In the words of Bulgakov, “the essence and 
chief content of Christ’s prophetic ministry are not His words and dis- 
courses but He Himself, His living image as preserved in the Gospels" 
(327 [358]). Second is Bulgakov's characterization of Christ’s prophetic 
ministry as being one not only of preaching, but of the working of mira- 
cles as well. His words about Christ's miracles are truły insightful: 
“Christ’s miracles are not works of God accomplished over the world but 
the action of the God-Man in the world by God’s power” (333 [363]). 
They are primarily meant for the spiritual enhancement of man, that is, 
for his eventual deification. 

Just as at his baptism when Christ is acknowledged by the Father to 
be his Anointed One and, thus, is enabled to begin his prophetic minis¬ 
try, so does a similar theophany take place at his transfiguration wherein 
he is anointed, as it were, anew, but this time for his high-priestly minis¬ 
try. He now begins his preparation for his entry into Jerusalem and his 
ultimate giving of self in sacrifice on the Cross. But significantly, in Bul- 
gakov’s exposition of this pivotal theme in the life of the God-Man, he 
not only notes, but concentrates on the antecedent and subseąuent mys- 
teries that are at one with priestly ministry. As to the former, he brings 
out the priestly dimension in evidence in the Incarnation, writing that 
the “Incarnation itself, as the redemptive sacrifice of the reconciliation 
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of the World with God, is already the Son’s offering of Himself in sacri- 
fice, that is, it is the acceptance of the high-priestly ministry” (336 [366]). 
The Lord's transfiguration, precisely as a manifestation of glory at the 
same time serves as a prefigurement of his ultimate glorification, also 
attested to in both his holy resurrection and ascension that are no less 
manifest moments of his priestly ministry. "From the grave to the Resur¬ 
rection and from the Resurrection to the Ascension," Bulgakoy observes, 
"the path is the same: to the Father's glorification of the Son" (391 [419- 
20 ]). 

Lastly, Bulgakoy proffers a number of interesting thoughts relatiye to 
Christ’s royal ministry. He begins by criticizing those who would hołd 
that Christ’s miracle-working and his moments of glorification in the 
Resurrection, the descent into heli, and the Ascension belong to the royal 
ministry. Noting that the Lord was, indeed, bom into the world "as King 
on the throne of David” (411 [439]), he goes on to State that "there is only 
one eyent where the Lord manifested His royal magnificence in the days 
of His earthly ministry: this is His royal entry into Jemsalem”, affirming 
that this triumphal entry enjoys a "prefiguratiye significance in relation 
to the Corning Kingdom of Christ" (413 [441]). Stating that the "Incarna- 
tion is already the beginning of the coming of ChrisLs Kingdom” (413 
[444]), at the same time he holds that the "royal ministry, howeyer, be¬ 
gins and is accomplished only after Christ’s departure from the world, 
that is, after the Ascension" (419 [446-47]), demurring that although 
"Christ is the King in the world,” he nonetheless "does not reign in it in 
the fullness of the Kingdom of God." In effect, therefore, "He is still being 
enthroned in the world" (419 [447]). This points to the essentially es- 
chałological character of this ministry. 

Speaking of this diyine-human ministry of Christ, Bulgakoy makes an 
important global assessment of this royal work in regard to history itself. 
"The history of humankind after Christ is not only the history of Chris¬ 
tian humankind but also the history of Christ’s humankind. Christ’s 
power, actualized by the Holy Spirit, unifies all of human history and 
makes it the apocalypse, or reyelation, of Christ” (431 [459]). Thus, char- 
acterizing all histoiy as Christian history, Bulgakoy can only affirm that 
the Church of Christ is nothing but the "inner entelechy" {vnutrenniaia 
tseleprichinnost’) (432 [460]) of world history. 

The last word of Bulgakoys Christology as had in his consideration of 
Christs royal ministry is, thus, “pan-Christism” (pan-khristizm) (435 
[463]). Under this mbric, one can tmly hope for the "humanization of 
the world” that only "refers to the manifestation of mans royal ministry 
in yirtue of his participation in that of Christ” (437 [465]). It is a work in 
Progress; the Lord is being continuŁilly enthroned for his Kingdom. Bul- 
gakoy’s last word is, thus, his first word: “Thy Kingdom come! And we 
cali out to the Son: Even so, come, Lord Jesus!” (441 [468]). 
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From this exposition, one can gather that a fully positive and appre- 
ciative reading of Bulgakov's Christology, in spite of standard negatiye 
Orthodox critiąues of his sophiological enterprise in the various fields of 
theology, is possible. It is, indeed, ironie that whereas Bulgakov himself 
never seems to tire of taking carping shots at Catholic theology, if there 
truły is to be a revival — not to say a rehabilitation — of Bulgakov's 
thought in Orthodoxy, it may well be due to Catholic evaluations of his 
speculative philosophy and theology.*'’ On two substantive points in the 
overall theological picture, The Lamb of God may be found wanting from 
a specifically Catholic point of view on two points — but on matters, less 
yes than no, directly impacting on Christology — namely, his forthright 
rejection (but with some provisos) of the “Catholic" dogma of the Im- 
maculate Conception and on philosophical matters regarding the Crea- 
tor-creature relationship. These issues of disagreement between the best 
of Catholic thought and Bulgakov’s interpretation (largely erroneous) of 
it have not been treated here, but have been extensively discussed by me 
elsewhere.” The fact of the matter is, is that Bulgakov's overriding 
emphasis in his theology is on its ontological underpinnings, something 
he shares with Catholic theology, but something, he never fully grasps 
due to his “prejudice" — typical of the Orthodox — that is wont to give 
Catholic theology a solely juridical casting. Reading the depths of Catho¬ 
lic theology from within and, then, listening to Bulgakov's carping can 
only annoy a Catholic philosopher and theologian. 

On the other hand, it is, indeed, Bulgakov’s ontological perspective 
throughout his theological corpus that can only inspire the Catholic 
reader. On the one hand, however, he — along with many a fellow Or- 
thodox — does not understand the ontological roots of the Catholic 
dogma of the Immaculate Conception — the fact that it is, indeed, a 
sophiological mystery; the Wisdom of God, the Primacy of Christ, reigns 
in all things, or, in the words of Duns Scotus, “potuit, decuit, fecit" (it 
could be, it was fitting, it was done). 

As to the other “Catholic” matter, where Bulgakov’s speculations are 
truły at one with "Catholic” thought, it is that of Divine Humanity 
(Theanthropy, Godmanhood). Significantly — and unbeknownst to Bul- 
gakov — we return to the theme of the Primacy of Christ in all things. He 


Apart from my own modest contributions (see, e.g., "Bulgakoy on Sophia,” Journal of 
Eastem Christian Studies 59 (3-4) (2007) 131-145), see, among others, Aidan Nichols, O.P., 
Wisdom from Above: A Primer in the Theology of Father Sergei Bulgakov (Herefordshire: 
Gracewing, 2005) and Luigi Razzano, Uestasi del bello nella soflologigia di S.N. Bulgakov 
(The eestasy of the beautiful in the sophiology of S.N. Bulgakov) (Romę: Citta Nuova 
Editrice, 2006). 

’' See "Sergius Bulgakov on the Glorification of the Mother of God,” OCP 73 (2007) 97- 
116, and ‘‘Bulgakov’s Sophiological Conception of Creation," OCP 74 (2008) 443-454. 
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is the Logos; he is the God-Man. But he is also the Son of Man. And, so, it 
would seem there is a certain correlation between God and man, as evi- 
denced in the God-Man himself, Jesus Christ, which is the very truth 
Bulgakov is trying to convey. And, so, to the vei 7 classic “Catholic” ques- 
tion: Cur Deus Homo? Bulgakov is wont to render the opinion that 
Catholic theologians along with other Orthodox answer the ąuestion 
solely in terms of the redemption of mankind owing to the sin of Adam. 
Bulgakov’s answer — his profoundly Catholic answer — is óther; God be- 
came man because he created man. In other words, the Incarnation is at 
one with Creation. With this word, there is clearly a correspondence — 
indeed, a unity — between Catholic and Orthodox theology. This is surely 
one point in Bulgakov's kataphatic theology. 

On this notę, a Catholic response to the "Debate over Sophia" in Or- 
thodox circles is possible. The very first footnote of this study draws at- 
tention to this issue. Here father and son, Nicholas and Vladimir Lóssky, 
are in fuli accord. The theologian son follows the insights of his philoso- 
pher father, who, indeed, is an esteemed philosopher. In the “Debate 
over Sophia,” it is Nicholas Lossky who sets the terms of the debate, wdth 
his son Yladimir grasping the truth at stake, namely, the primacy of apo- 
phatic over kataphatic theology in all matters theological. But — and this 
is a major proriso — kataphatic theology still has its role to play: God be- 
came Man. That must mean something from the human point of view. 
And, indeed, the fundamental thesis or, better yet, axiom of Bulgakov ex- 
presses this truth best: “the kenosis of Dmnity is also the apotheosis of 
humanity" (239 [267]). Christology, indeed, entails a theological anthro- 
pology. Bulgakov's wonderful synthesis of Logos and kenosis Christolo- 
gies'^ only serves to shed greater light on this most basie insight of Chris¬ 
tian thought. 


SUMMARY 

Bulgakov’s Christological treatise is both an exposition and celebration of Divine-Hu- 
manity (Jiogochelovechestvó). Taking as his point of departure the negative formulations of 
Chalcedon in regard to the two natures of Christ — "without confusion, without change, 
without division, without separation” — Bulgakov aspires to proffer a positive — kataphatic 
— articulation of the same. His "sophiological" Christology is premised on the ontological 
preconditions for the Incarnation that entail an eternal kenosis of the Father in the act of 
creation that culminates in the in-hypostatization of the Logos in the Incarnation — a 
primordial grace” — irrespective of the sin of Adam and man’s subseąuent redemption. 

Bulgakov’s Christology is thus an admirable synthesis of Logos and kenotic Christolo- 
gies. Moreoyer, it entails a theological anthropology that only explicitates his fundamental 


For a Catholic exposition of these two modes of Christology, see Walter (now Cardi-. 
nal) Kasper, The God of Jesus Christ (New York: Crossroad Publishing Co., 1989) i84-97. 
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intuition on the “co-imageness” between Divinity and humanity, namely, that "the kenosis 
of Divinity is also the apotheosis of humanity," man thereby being the “cryptogram of Di- 
vinity.” His ontological frame of reference links him to the best of Catholic theological 
thought. 
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La citazione di /5 53 nella Prima Clementis 


1. L'importanza della lettera 

L’importanza della lettera di Clemente Romano ai Corinzi o Prima 
Clementis (IC/em)' e legata alla sua antichita, in ąuanto databile entro il 
I secolo d.C., e costituisce pertanto unulteriore preziosa fonte, accanto 
ai testi canonici del Nuovo Testamento, per la conoscenza del cristiane- 
simo delle origini. B una lettera della Chiesa di Roma alla Chiesa di Co- 
rinto^, scritta allo scopo di portare i cristiani di ąuella Chiesa a eliminare 
la sedizione contro i presbiteri costituiti. In ąuesto contesto, il poema del 
SeTVo sofferente di Is 53,1-12 fa per la prima volta la sua completa com- 
parsa in un testo cristiano^. 


' Viene chiamata comunemente Prima Clementis per distinguerla da una seconda let¬ 
tera, attribuita anch’essa a Clemente Romano (cf. Eusebio, Historia Ecclesiastica 111,38,4), 
perche trascritta di seguito nei tre codici che 1’hanno tramandata {Codex Ałexandrinus, Co- 
dex Hierosolymitanus, un codice siriaco). L’autenticita della 2Cłem venne contestata subito 
dopo la sua prima stampa: F. X. Funk, Patres Apostolici, I, Tubingae 1901, XXXII-LIV. 

^ Alcuni studiosi, come K. Bihlmeyer, Die apostolischen Vdter, I, Tiibingen 1924, XXVII, 
e W. Bousset, Jiidisch-christlicher Schidbetrieb in Alexandria und Roni. Literarische Untersu- 
chungen zu Philo und Clemens von Alexandria, Justin und Iraneus, Góttingen 1915, 311, 
pensano che la prima parte della lettera sia una raccolta di brani indipendenti, provenienti 
da omelie e scritti meno importanti. L. Lemarchand, «La composition de TEpitre de Saint 
Clćment aux Corinthiens», in Revue des Sciences Religieuses 18 (1938) 448-457, conclude 
che la lettera nella sua redazione attuale conserva i piti antichi frammenti di discorso, ri- 
volti a una comunita cristiana. Certamente la lettera t stata scritta da un solo autore, ma, 
essendo una lettera ufficiale, probabilmente riflette anche le varie culture presenti nel pre- 
sbiterio romano. 

^ Cf. le edizioni critiche di C. T. Schaefer, S. Clementis Roniani Epistoła ad Corinthios 
quae vocatur prima graece et latine, Bonn 1941; A. Jaubert, Clement de Romę. Śpitre aux Co- 
rinthiens, in SC 167, Paris 1971. Per una traduzione e commento di tutta la lettera, cfr J. B. 
Lightfoot. The apostolic Fathers (I. 5. Clement of Romę), II, London 1890; A. von Harnack, 
Einfiilirung in die alte Kirchengeschichte. Das Schreiben der rómischen Kirche an die Korin- 
thische aus der Zeit Domitians (I. Clemensbrief), Leipzig 1929; J. A. Kleist, The epistles of 
St. element of Romę and St. Ignatius of Antioch, Westminster 1946; A. Lindemann, Die Cle- 
ntensbriefe (HNT, 17), Tubingen 1992; J. J. A. Calvo, Clemente de Roma. Carla a los Corin- 
tios. Homilia anonima (Seconda Clementis), Madrid 1994; H. E. Łona, Der ersie Clemens¬ 
brief. Ubersetzt und erklart (KAV, 2), Góttingen 1998; E. Peretto, Clemente Romano. Lettera 
oi Corinzi, Eologna 1999. Cf. anche G. Pani, «I1 concetto di ettieiKEta nella struttura della 
Pnma Cleinentis», in Studia Patristica 36 (2001) 282-292; E. Cattaneo, «Un nuovo passo 
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Clemente fa esplicito ricorso al poema del Servo sofferente per suppor- 
tare scritturisticamente uno dei temi principali della lettera, ossia la sot- 
tomissione e rumilta, condizione sine qua non per essere cristiani. Ció 
rivela forsę la peculiarita dils 53 nella teologia delfautore, come sembra 
confermare, oltre la lunghezza della citazione, anche la formula senza 
precedenti eon cui essa e introdotta. fe probabile, inoltre, che la IC/em 
sia il testimone privilegiato di una tradizione — riconducibile alla co- 
munit^ cristiana di Roma — che ha accolto il tema del Servo nella pro- 
pria riflessione teologica. Ma prima di chiarire ąueste problematiche oc- 
corre cercare di precisare la datazione della lettera, perche ció ha riper- 
cussioni sul ąuadro generale che vogliamo tracciare. 


2. La datazione della lettera 

L’opinione comune degli studiosi fissa la composizione della IClem 
alla fine del principato di Domiziano, cioe nel 96 d.C. Una piccola mino- 
ranza'* propende invece per una datazione piu alta, cioe fine 69 o inizio 
70. I criteri interni, infatti, portano pió in ąuesta direzione. Uunico awe- 
nimento storicamente databile richiamato dalia lettera e la persecu zionę 
contro i cristiani scatenata da Nerone a Roma nel 64. Poco dopo ąuella 
data deve essere posto il martirio degli apostoli Piętro e Paolo, anch’esso 
ricordato (IClem 5-6). Ora, ąuesti martiri sono chiamati «atleti di un 
tempo vicinissimo a noi [...], nobili esempi della nostra generazione» 
(IC/em 5,1). Se fossimo nel 96 sarebbero passati piu di trent’anni e sareb- 
be improprio usare il superlativo «vicinissimo» o dire «della nostra gene- 
razione». 

Dopo Tassassinio di Nerone, nel giugno del 68, Tltalia intera fu scon- 
volta da diciotto mesi di anarchia, dovuta alla lotta per il potere, eon 
Tascesa e Tuccisione di tre imperatori: Galba, Ottone e Yitellio. Solo eon 
Yespasiano Roma e Tltalia ritrovarono la tranąuillita. Probabilmente a 
ąueste circostanze fa allusione IClem 1,1, dove la Chiesa di Roma si scusa 
eon ąuella di Corinto per non essere intervenuta piu tempestivamente «a 
causa delle improwise sventure e disgrazie che si sono abbattute su di 
noi luna dopo raltra», al punto che per un certo periodo fu impossibile 
alla Chiesa di Roma mettersi in contatto eon ąuella di Corinto. Pensando 


della Prima Cłementis. La grandę ammonizione di 58,2-59,2a. - La Prima Clementis come un 
caso di correptio frałema», in Ph. Luisier (a cura di), Studi su Clemente Romano, Roma 
2003, 57-103 (bibliografia 104-105). 

Cf. per tutti T. J. Herron, The Dating of łhe First Epistle of Clement to the Corinthians. 
The Theological Basis of the Majoral View, Romę 1988; R. Minnerath, De Jerusalem d 
Romę. Pierre et Tunitć de TĆglise Apostoliąue, Paris 1994, sopprattutto 449-471.551-584. 
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al periodo di Domiziano, supposto che una persecuzione ci sia stata^, si e 
trattato di interventi contro singole persone e comunąue non tali da 
spiegare Timpossibilita di comunicazioni lamentata da Clemente. 

Un altro degli argomenti interni addotti per ąuesta datazione e la 
menzione del culto che si svolge al Tempio di Gerusalemme (IC/em 40). 
Ora, dopo la distruzione del Tempio da parte dei Romani nellestate del 
70 difficilmente un autore, anche non giudeo, avrebbe potuto parlare del 
culto gerosolimitano, ignorando ąuella terribile catastrofe. 

Inoltre, la \Clem cita espressamente alcuni "detti” (Aóyioc) di Gesu 
(Idem 13,1-2; 46,7-8), ma non conosce ancora la loro redazione cano- 
nica (Yangeli di Matteo e Luca), cosa che sarebbe inverosimile a Roma 
nel 96 d.C. 

Per ąuanto riguarda i criteri esterni, la cronologia proposta da Euse- 
bio di Cesarea nella sua Storia ecclesiastica pone Tepiscopato di Clemente 
nel dodicesimo anno di Domiziano, cioe nel 93 d.C. Identifica poi ąu.esto 
Clemente eon ąuello menzionato da Paolo nella lettera ai Filippesi (Fil 
4,3), databile tra il 56 e il 62 d.C. e lo riconosce autore della lettera della 
Chiesa di Roma a ąuella di Corinto^. Non dice, peró, ąuando ąuella 
lettera fu scritta. Una fonte di Eusebio e certamente Ireneo di Lione, che 
nomina Clemente come terzo, dopo Lino e Anacleto, ad avere ottenuto 
lepiscopato nella Chiesa di Roma a partire dagli Apostoli’. Ireneo, peró, 
non stabilisce una cronologia esterna di riferimento e neppure afferma 
che Clemente sia Tautore della lettera, ma che essa e stata scritta «sotto 
ąuesto Clemente». In ogni caso, anche se Clemente non e Timmediato 
successore di Piętro, e attestata la sua presenza a Roma gia dagli inizi 
degli anni sessanta, perche, come scrive Ireneo, «egli aveva visto gli apo¬ 
stoli stessi [Piętro e Paolo] e si era incontrato eon loro e aveva ancora 
nelle orecchie la loro predieazione e davanti agli occhi la loro tradizio- 
ne»®. Non conoscendo bene come si sia organizzata la prima comunita 
cristiana di Roma, ąuesti dati fomiti dalia critica estema appaiono 
ąuanto mai incerti. L’unica cosa che ci parę sicura e la presenza a Roma 
di Clemente gia a partire dagli anni sessanta sino alla fine del primo se- 
colo. Quale fosse il suo specifico molo in tutto ąuesto lungo periodo re- 
sta difficile da definire, anche se e pure certo che ebbe un molo di 
episkope. 


^ Cf. L. W. Barnard, «Clement of Romę and the Persecution of Domitian», in New Testa¬ 
ment Studies 10/2 (1964) 251-260; R. Cristofoli, «Domiziano e la cosiddetta persecuzione del 
95», in Vetem Christianorum 45 (2008) 67-90, soprattutto 74-75. 

® Eusebio, Historia Ecclesiastica 111,15-16. 

’ Ireneo, Adversus haereses 111,3,3. 

® Ibid. 
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In conclusione, ci sentiamo di dare la preferenza ai criteri di critica 
interna, che convergono sulla data delldnizio 70 d.C., ąuando la delega- 
zione romana, formata da Claudio, Efebo, Yalerio Vito e Fortunato pote 
recarsi a Corinto, portando la lettera della Chiesa di Roma (cf. IClem 
65,1). 

3. II poema del Servo fis 52,13-53,12) 

Nella seconda parte del libro del profeta Isaia, detto Deutero-Isaia (Is 
40-55), gli esegeti sono soliti distinguere ąuattro poemi o canti {Is 42,1-4; 
49,1-6; 50,4-9; 52,13-53,12), che hanno una loro propria struttura interna 
e raccontano la storia di una figura misteriosa, comunemente denomi- 
nata “il Servo di Yhwh”^. Di ąuesti ąuattro poemi, il cosiddetto "Canto 
del servo sofferente” (Is 52,13-53,12) ha una sua fisionomia particolare. 
La Yocazione profetica di ąuesto Servo non e li narrata in prima persona 
(racconto autobiografico), ne alla terza persona (prospettiva narrativa), 
ma da un noi non meglio specificato, che forma il gruppo dei testimoni 
di una vicenda singolare, nella ąuale si realizza in modo sorprendente e 
paradossale la missione affidata da Dio al suo Servo. Questo ąuarto 
canto sembra aver rivestito un molo particolare negli scritti neotesta- 
mentari; non di rado esso e citato nel NT*'’, mentre degli altri canti solo 
Is 42,1-4 e presente in Mt 12,18-21 e Is 49,6 in At 13,47. Da notare, an- 
cora, che probabilmente gli autori del NT spesso alludono al poema del 
Servo sofferente" e anche nella prima letteratura cristiana il ąuarto canto 
e ben presente'L 


® Cf. B. Duhm, Das Buck Jesaja, Góttingen 1892.1922'*.1967^. Sulla scia di P. A. H. De 
Boer, Second Isaiah's Message, Leiden 1956, la tesi del Dhum e stata contestata da T. N. T. 
Mettinger, A Farewełl to łhe Servant Songs. A Critical Examination of an Exegetical Axiom, 
Lund 1983; W. A. M. Beuken, Jesaja, IIA, Nijkerk 1983, 106-117; IIB, 185-197; G. F. Knight, 
Sewant Theology. A Commentary on the Book of Isaiah 40-55, Edinburgh 1984. Sulla figura 
del Servo deuteroisaiano, la sua problematicita e il suo mistero cf. S. Manfredi, «Problema- 
ticit^ della figura del "Serco” in Isaia 53», in P. Coda - M. Crociata (a cura di), Il Crocifisso e 
le religioni. Compassione di Dio e sofferenza delfuomo nelle religioni monoteiste, Roma 
2002, 11-28. 

'“fc 52,15 = Rm 15,21; Is 53,1 = Gv 12,38 e Rm 10,16; Is 53,4 = Mt 8,17 e \Pt 2,24; Is 
53,6 = \Pt 2,25; Is 53,7-8a = At 8,32-33; Is 53,9 = IPt 2,22 e Ap 14,5; Is 53,12d = Lc 22,37; Is 
53,12e =£b 9,28. 

** Ne conta ben 47, tra citazioni e allusioni, Tedizione critica di E. Nestle - K. Aland et 
alii, Novum Testamentum Graece et Latine, Stuttgart 1993, 792. 

*^ Dopo Clemente Romano, ricorre a Is 53 Giustino, Apologia I 50,2.3-11; 51,1-5; 52,3, 
in C. Munier, Apologie pour les Chretiens, in SC 507, Paris 2006, 259-265; Dialogo eon Trifo- 
ne 13,3-7 (cf. anche 32,1.2; 36,6; 42,2; 43,3; 49,2; 63,2; 68,4; 72,3; 76,2; 85,1; 89,3; 90,1; 95,3; 
97,2; 102,7; 111,3; 114,2; 116,3; 118,1.4; 126,1; 137,1), in G. Vison^ (a cura di), Giustino. 
Dialogo eon Trifone, Milano 1988, 116-119; cf. D. P. Bailey, «"Our Suffering and Crucified 
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Tralasciando in ąuesta breve dissertazione la problematicita e il mi- 
stero legati a ąuesta particolare e straordinaria figura del Servo del Si- 
gnore'^, ci proponiamo di rilevare la valenza della lunga citazione di h 
53 nella \Clem. La domanda che ci poniamo e se il richiamo di ąuesto 
brano scritturistico da parte della Chiesa di Roma sia meramente occa- 
sionale o se rifletta, invece, la grandę rilevanza che nella comunita pe- 
trina o gerosolimitano-romana il suddetto testo veterotestamentario ave- 
va nella predicazione e nella riflessione cristologica. Gli studiosi general- 
mente riconoscono Tinflusso di Is 53 in testi come Tinno pre-paolino di 
Fil 2,5-11, il detto attribuito al Battista in Gv 1,29.36, soprattutto il 
loghion del riscatto di Mc 10,45 (= Mt 20,28; cf. Lc 22,27)'“*. Ma forsę non 


Messiah" (Dial. 111.2). Justin Martyrs Allusions to Isaiah 53 in His Dialogue with Trypho 
with Special Reference to tlie New Edition of M. Marcovicli», in B. Janowski - P. 
Stuhlmacher (edited by), The Suffering Servant. Isaiah 53 in Jewish and Christian Sources, 
Cambridge 2004, 323-417. Cilazioni o allusioni si troyano anche in: Epistula Baniabae 5,2 
(F. X. Funk, Patres Apostolici, I, 50-51); Gregorio Nazianzeno, Oratio XLV,24 (PG 36,655); 
Ireneo, Adversus haereses IV,23,2 {PG 7,1048); Basilio, Regnlae fusius tractatae 11,4 (PG 
31,915-916). Is 53 e presente anche nella letteratura apocrifa (Ani di Piętro 20,4; 24,1; Apo- 
calisse di Piętro 27, in L. Moraldi, Apocrifi del Nuovo Testamento, II, Casale Monfeirato 
1994, 82; ibid., III, 350). Per uno sguardo complessivo deirutilizzo del ąuarto canto di Isaia 
nella letteratura cristiana delle origini cf. J. Allenbach, Biblia patristica. Index des citations 
et allusions bibliąues dans la litterature patristiąue. Des origines a Clement d'Alexandrie et 
Tertullien, Paris 1975, 153-156; R. Gelio, «lsaia 52,13 - 53,12 nella patrologia primitiva (I)», 
in F. Vattioni (a cura di), Sangue e antropologia biblica nella patristica, I, Roma 1982, 119- 
148; (II) in Id. (a cura di), Sangue e antropologia nella letteratura cristiana, I, Roma 1983, 
425-448; B. S. Childs, The Struggle to Understand Isaiah as Christian Scripture, Cambridge 
2004; R. L. Wilken, Isaiah interpreted by Early Christian and Medieval Cominentators, Cam¬ 
bridge 2007, 412-430. 

Dalia domanda delteunuco di At 8,26-40, e sempre riaffiorata la problematica relativa 
airidentita del Servo sofferente. Cf. L. Alonso Schókel - J. L. Sicre Diaz, I Profeti, Roma 
1989, 377; G. D, Kirchhevel, Who's Who and Whafs What in Isaiah 53, in Bulletin for Bibli- 
cal Research 13/1 (2003) 127-131. 

*“* H. Conzelmann, Teologia del Nuovo Testamento, Brescia 1972, 119, ritiene che sia 
stata Tesegesi dei primi cristiani a riferire i canti del Signore alla persona di Gesit di Naza- 
reth. L la tesi di M. D. Hooker, Jesus and the Servant. The influence of the Servant concept 
of Deutero-Isaiah in the New Testament, London 1959, e di R. Bultmann, Das Yerhaltnis der 
urchristlichen Christusbotschaft zum historischen Jesus, Heidelberg 1960, 11. Da parte sua, 
G. Barth, U significato della morte di Gesu Cristo, Torino 1995, 84-88, e convinto che i canti 
del Servo e soprattutto Is 53 sono da escludere per ąuanto riguarda la comprensione della 
morte di Gesit come espiazione vicaria. La maggioranza dei critici, tuttavia, ritiene che il 
NT, applicando i canti del Servo a Gesit, abbia seguito Tinterpretazione che egli stesso ha 
dato alla sua propria missione. Tra i piit convinti: J. Jeremias, «7taT(; 6eo0», in Grandę Lessico 
del NT IX, 426-440; C. T. Craig, «The Identification of Jesus with the suffering Ser\'ant», in 
Journal of Religion 24 (1944) 240-245; J. W. Bowmann, «Jesus and the suffering Servant. A 
Reply», in Journal of Religion 25 (1945) 56-58; O. Cullmann, «Gesu servo di Dio», in Prote- 
stantesimo 3 (1948) 49-58; E. Lohse, Mdrtirer und Gottesknecht. Untersuchungen zur ur¬ 
christlichen Verkundigung vom Siihntod Jesu Christi, Gottingen 1955, 104-110; T. W. Man- 
son, The Servant Messiah. A Study of the public Ministry ot Jesus, Cambridge 1953. Merita 
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si e data sufficiente importanza allmfiusso del suddetto tema nella pre- 
dicazione petrina, come vedremo piu avanti. 


4. Is 53 m 7Clem/6,3-/4 

Diamo anzitutto una nostra traduzione del passo della lettera; 
«[16,1] U Cristo e di coloro 

che nutrono-sentimenti-di-umilta (TaTCivocppovouvTa)v), 
e non di coloro che si innalzano 
sopra il suo gregge. 

[16,2] Il Signore Gesu Cristo, 

scettro della maesta di Dio*^, 

non venne eon pompa di arroganza e di superbia, 

sebbene lo potesse, 

ma con-sentimenti-di-umiha (Ta7ieivo(ppova)v), 
come parło di lui lo Spirito Santo. 

Dice infatti: [16,3] 

is ^i >Signore, chi credette al nostro racconto? 

E il braccio di Signore a chi e stało rivelato? 

^^•^Annunciammo davanti a lui, 

come fanciullino, come radice in tetra assetata: 

non ha aspetto ne gloria. 

E noi lo yedemmo: 
e non aveva ne aspetto ne bellezza, 

la sua sembianza era spregevole, 
mancante rispetto alla sembianza degli uomini; 
essendo uomo nella piaga e nel dolore 
e che sa di sopportare infermitd. 

Poiche il suo volto Ł stato sfigurato, 
fu disprezzato e non considerato. 

[16.4] ^^ ^Costui porta i nostri peccati, 
e per causa nostra e nella sofferenza, 

e noi lo considerammo essere nella fatica, 
nella piaga e nel maltrattamento. 

[16.5] ^^-^Egli invece fu ferito a causa dei nostri peccati 
e fu reso infermo a causa delle nostre iniguitd. 

La correzione della nostra pace e su di lui; 
per la sua feriła noi siamo stań guariti. 


di essere richiamato qui P.-P, Bonnard, Le Second Isaie. Son disciple et leurs ćditeurs. Isaie 
40-66, Paris 1972, 53-56 soprattutto 280-284, il ąuale non ha dubbi nel dichiarare che Gesu 
«a accompli la mission du Serviteur ^ la perfection et en plenitude»; e Gesu stesso avrebbe 
fatto Tapplicazione della figura del Servo alla sua persona. Cf. anche la recensione di A. 
Penna, \nRivista Biblica Italiana 23 (1975) 98. 

Cf. S. Sanna, «Nota su IClemmłis 16,2; "Lo scettro della maesta Dio’’», in Augustinia- 
num 48 (2008) 7-14. 
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[16.6] ^^-^Tutti come pecore ci siamo sbandałi, 
ognuno si e sbandato per la propria strada. 

[16.7] E U Signore lo consegnó per i nosłri peccati, 
lui, neWessere maltrattato, non apre bocca; 

fu condotto come pecora al macello 
e come un agnello muto davanti al tosatore, 

COSI non apre la sua bocca. 

^^■^Nellumiliazione (£v rfi Taiieiyuiaei) il suo giudizio fu innalzato. 

[16.8] Chi narrerd la sua generazione? 

Poiche e innalzata dalia tetra la sua vita. 

[16.9] Per le iniąuitd del mio popolo va alla morte. 

[16.10] dard i malvagi in cambio della sua sepoltura 
e i ricchi in cambio della sua morte. 

Poiche non commise ingiustizia 
ne fu trovato inganno nella sua bocca. 

[16.11] 53 il Signore vuole purificarlo dalia piaga. 

Se datę [offerte] per i peccati, 

la vostra anima vedrd un setne longevo. 

[16.12] E il Signore vuole togliere fatica della sua anima, 
mostrare a lui luce 

e plasmare nella coscienza, 

giustificare il giusto che si fa servo di molti, 

ed egli porterd i loro peccati. 

[16.13] ^^ '^Per ąuesto erediterd molti, 
e dividerd il bottino dei forti, 

perche la sua anima fu consegnata alla morte, 
e fu computato tra gli empi. 

[16.14] Egli invece porto i peccati di molti, 
e fu consegnato a causa dei loro peccati. 

[16.15] E di nuovo Egli dice: 
lo sono verme e non uomo, 

obbrobrio degli uomini e rifiuto del popolo. 

[16.16] Tutti ąuelli che mi hanno visto mi hanno deriso, 
hanno parlato eon le labbra, hanno scosso il capo: 

"Ha sperato nel Signore: lo liberi, lo salvi, 
poiche gli e caro" [SaZ 21 (22), 7-9], 

[16.17] Yedete, carissimi, qual e il modello (UTTOYpauMÓc;) datoci! 

Se infatti il Signore cosi ebbe-sentimenti-di-umilta (eTaJieivocppóvriaev), 
che cosa dovremo farę noi, 

che per mezzo suo siamo giunti sotto il giogo della sua grazia?)). 


Poiche la fonte utilizzata dalia IC/em nel citare il teslo di /s 53 e la 
Bibbia greca delta dei Settanta (LXX), facciamo anzitutto un confronto 
tra il Testo Masoretico (TM)'^ e ąuesta yersione'’, che si rivela come una 


Sui probierni di critica testuale relativi alla trasmissione di Is 53 va detto che trattasi 
di modeste correzioni, dal momento che le varianti non rilevano, in generale, diffrcolta tali 
da alterare il senso del messaggio. Cf. la segnalazione di incertezze e precisazioni testuali in 
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vera e propria rilettura del poema, non solo per Tinterpretazione collet- 
tiva datagli'*, ma soprattutto per la spiritualizzazione del teslo e per la 
tendenza ad attenuare i tratti della sofferenza fisica: 

Is 53,4: TM le nostre sofferenze (hólayenu); LXX i nostri peccati (rdę apapriaę 
ripa)v); 

Is 53,5b: TM fu coperto di Ihidure (bahaburdto)', LXX fu reso infermo (pepaAd- 
Kiarai); 

Is 53,8c; TM fu recisa [/a sua vita] (nigzar); LXX e innalzata [la sua vita] (aipe- 
rai)'^; 

Is 53,10a: TM nello spezzare (ddlć’d)-, LXX purificare (KaGapiaai). 


Inoltre, in Is 53,8 lespressione toO AaoO pou, che e Tesatta traduzione 
delFebraico ‘ammy, e soprattutto, subito dopo, la presenza del verbo 
5(000) (/s 53,9), il cui soggetto sembra proprio lo-il Signore, fanno si che 
l’intervento di Dio nei LXX venga anticipato qui; per poi nel v. 10 assiste- 
re nuovamente al cambio di soggetto eon i verbi alla terza persona singo- 
lare, introdotti dalTespressione Kai Kupioc;, segno che e un nuovo soggetto 
a parlare. Eliminando, inoltre, Imclusione iiatc; pou, la LXX pone note- 
voli probierni per la suddivisione del poema: il primo intervento di Dio e 
senza dubbio alhinizio del canto (Is 52,13: iSou ... ó ttaię pou), eon lelimi- 
nazione rispetto al TM del verbo yarum (sorgerdy^, rendendo Tendiadi 


E. Franco, «La morte del Servo sofferente in Is, 53», in Aa.Vv., Gesii e la sua monę. Atti 
della XXVII settimana biblica, Brescia 1984, 223-225, e M. Dahood, «Isaia 53,8-12 e le erro- 
nee costruzioni masoretiche», in Sangue e antropologia biblica nella patristica, I, Roma 
1982, 149-154. 

La trasmissione testuale della LXX non rileva sostanziali difficolt^ e probierni. Cf. 
E. R. Ekblad, Isaiah’s Servant Poems according to łhe Septuagint. An Exegetical and Theolo- 
gical Study, London 1999, 167-266; O. Hofius, «Zur Septuaginta Ubersetzung von Jes 
52,13b», in Zeitschrift fiir die Alttestanientliche Wissenschaft 104 (1992) 107-110. 

Ció lo si evince dallaggiunta in Is 42,1 di laKtoP prima di itaTp pou e di lopaeA prima di 
ó ekAektói; pou. 

L’intera costruzione del versetto e nella LXX piuttosto enigmatica, e soprattutto il 
significato del verbo aipto e incerto. Piu che e łoiła viaJe recisa (la vita), sembra che il testo 
privilegi il valore positivo dellei^ere innalzało, ad indicare cosi la sorte e il destino nuovo 
del Servo, dopo la tribolazione. Ć, infatti, ąuesto il significato da preferirsi nella citazione 
lucana di Ał 8,32-33. Comunque sia, 6 certo che rispetto al TM, che sembra insistere sul 
mancato arresto e sull'ingiusta sentenza senza possibilita di difesa (senza arresto, senza di- 
fesa lo łolsero di mezzo. Chi niediłó sul suo desłino? Fu eliminało dalia łerra dei vivenłi), la 
LXX elimina totalmente Taspetto giuridico della vicenda (neWumiliazione il suo giudizio fu 
innalzato. Chi narrerd la sua generazione? Poiche e innalzata dalia łerra la sua viła). 

Nella linea della LXX, yarum e assente anche nei codici della Vełus Lałina, ma e atte- 
stato dal TM, per cui non c e alcun motivo di considerarlo una glossa successiva, come vor- 
rebbe J. Hempel, Zu Jes 52,13, in Zeitschrifł fiir die Altłesłamenłliche Wissenschafł 55 (1937) 
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yarum w^niśśa’ {sorgerd e sard sollevato) eon il solo uiliaiGi^oetai. In Is 
53,1. laggiunta nei LXX del vocativo KupiE trasforma la domanda reto- 
rica del TM in un’invocazione rivolta a Dio da parte del noi, che a ąuesto 
punto del poema prende la parola, fino a Is 53,8d, dove Tespressione toO 
\ao0 pou e il verbo successivo Soiooi non lasciano dubbi che a parlare sia 
Dio. In Is 53,10 peró, interviene un nuovo soggetto, forsę il noi prece- 
dente o il profeta; infine nei w. 11-12 rintervento finale di Dio, come 
conferma la presenza del pronome auT(I)v, chiude il poema^'.- 

Da parte sua, la IC/em presenta solo alcune piccole varianti rispetto 
alla LXX: 

1. Is 53,3a: al posto di; eKAeTnoy napa ndvTa<; ayGpwnouę (o, secondo alcuni co- 
dici minori, rrapd Touę uiou<; Ta)v dvGpcJTrwv) Clemente ha; EKAeTnoy rrapd rd ei- 
5o<; T(I)v dvGpa)na)v, che per un certo verso e piu aderente al TM. Abbiamo 
cosi; 

TM ; «Disprezzato e rifiuto di uomini» (nibdeh wahadał ‘iśim). 

LXX; «Ma la sua sembianza (ei5o<;) era spregevole (dTipov) mancante nei con- 
fronti di tutti gli uonńnin. 

Idem 16,3: «Ma la sua sembianza (ei5o<;) era spregevole mancante rispetto 
alla sembianza (eiSoę) degli uomini». 

2. Subito dopo (53,3b) il testo di Clemente aggiunge nai 7tóvtp, che evi- 
denzia maggiormente la situazione di sofferenza del Servo (essendo 
uomo nel dolore e neWafflizione). 

3. In Is 53,6 il dativo taii; dpapnaii; fipćiiy e reso eon urtep t(I)v dpapTia)v fip(I)v, 
forsę per meglio sottolineare il carattere espiatorio della sofferenza e della 
morte del Serro. 

4. La presenza del participio aoristo KeipavT0<; invece di Keipoyroę in Is 53,7, 
come in At 8,32, e dovuta forsę a motivi stilistici. 

5. Del tutto irrilevanti ai fini del significato sono alcune inversioni dei termini, 
come dpapria e dvop{a {Is 53,5) e Kupio<; PouAerai {Is 53,10). 


Di un certo spessore sembrano soprattutto le prime due modifiche, 
entrambe mirand a evidenziare la particolare situazione disumana del 


309-310; non convince neanche la proposta di M. Dahood, Hebrew-Ugańtic Lexicography, in 
Biblica 46 (1965) 323-324, di leggere il verbo come un participio. 

I LXX, in sintonia eon i testi di Oumran, aggiungono il termine luce (Is 53,11) come 
complemento oggetto del verbo vedere (II Servo vedra la luce). Ouesta variante rende piit 
comprensibile il testo. 
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Setvo: la prima sottolinea la mancanza di parvenza umana (elSoc;) nella 
sofferenza del protagonista, rafforzata dairaggiunta successiva delle- 
spressione Kai rcóyto, assente nel testo della LXX. La terza modifica sotto¬ 
linea maggiormente Taspetto salvifico della morte del Servo, eon Tuso di 
UTtep. 


5. La cristologia di Is 53 

Accogliendo la versione greca dei LXX, non c e motivo di dubitare che 
Clemente accetti, di conseguenza, tutta la teologia del brano, che egli ov- 
yiamente interpreta cristologicamente, e la forte spiritualizzazione della 
missione del Servo. Ć da rilevare, inoltre, che egli fa sua la sconvolgente 
orazione, rivolta a Dio dal gruppo corale o noi, che nel TM si configurava 
come semplice riflessione, seppure paradossale, del medesimo gruppo. 
Dato il carattere di citazione, generalmente ąuesto testo non viene preso 
in molta considerazione ąuando si espone la cristologia della \Clem, dal 
che ne deriva certamente un forte impoverimento^^. Qual e, infatti, la cri¬ 
stologia implicita in Is 53 e che owiamente Clemente fa sua? Ć la cri¬ 
stologia deirabbassamento (taTteiywoic;), dove il Cristo nella sua passione 
e reso quasi irriconoscibile come uomo, talmente e stato sfigurato (Is 
53,3) dalia sofferenza inflittagli dagli iniąui. Eppure egli era innocente 
perche non commise ingiustizia ne fu trovato inganno nella sua bocca (Is 
53,9); condannato a morte, egli non si e difeso, non ha aperto bocca, ma 
fu condotto come pecora al macello (Is 53,7). I testimoni di ąuesto evento 
hanno avuto da Dio la rivelazione del valore espiatorio di ąuesta morte; 
costui portava i nostri peccati (Is 53,4), fu ferito a causa dei nostri peccati 
e fu reso infermo a causa delle nostre iniguitd (Is 53,5); il Signore lo conse- 
gnó per i nostri peccati (Is 53,6); per le iniguitd del mio popolo va alla mor¬ 
te (Is 53,8); egli porterd i loro peccati (Is 53,11); egli porto ilpeccato di mol- 
ti e fu consegnato a causa dei loro peccati (Is 53,12). Si tratta dunąue di 
un Servo (Is 53,11) che va incontro a una sofferenza terribile, fino alla 
morte, ma e una morte accettata volontariamente per espiare i peccati 


Cosi, ad esempio P. Henne, La Christologie chez Clement de Romę et dans le Pasteur 
d'Hennas, Friburg 1992, 66.75, nota che lo scopo di Clemente nel citare Is 53 non e ąuello 
di identificare il Cristo eon il Servo, ma semplicemente di esortare i Corinzi a imitarlo nel 
suo abbassamento; allo stesso modo O. B. Knoch, Eigenart und Bedeutung der Eschatologie 
im theologischen Aufriji des ersten Clemensbriefes. Eine auslegungsgeschichtliche Unter- 
suchung, Bonn 1964, 280 (nota 18), ritiene che ció spieghi il motivo deltomissione di Is 
52,13-15. Di opinione contraria, H. B. Bumpus, The Christological Awareness of element of 
Romę and its Sources, Cambridge 1972, 96-105: dopo averpassato in rassegna lutilizzo di Is 
53 nei testi neotestamentari, egli conclude che Clemente Romano aveva a sua disposizione 
un’antichissima tradizione del tema del Servo sofferente (ibid., 99), che egli utilizza in senso 
propriamente cristologico (ibid., 103-104). 
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del popolo e portare cosi la guarigione ai molti (per la sua ferita siamo 
stati guariti: Is 53,5), ąuesti molti che diventeranno la sua eredita (Is 
53,12). Ma alla fine il Signoreg/i mostrerd la luce (Is 53,11). 

Analizzata nel suo contesto, la citazione di /5 53 e immediatamente 
seguita dal Sal 21 [22],7-9, agganciata ad esso dalia semplice espressione: 
Ed egli (lo Spirito Santo) dice ancora (\Clem 16,15). Anche ąuesti versetti 
del salmo 21, interpretato cristologicamente, sottolineano il diprezzo di 
cui e fatto oggetto il Servo, fino alla derisione blasfema. Le due citazioni 
sono incluse da due affermazioni suirabbassamento di Cristo, espresse 
dal verbo ra7tEivo(ppovea) (IClem 16,2.17), proprio per evidenziare le con- 
seguenze che ne derivano per la vita del cristiano; solo coloro, che nu- 
trono gli stessi sentimenti di Cristo, gli appartengono (\Clem 16,1). L’in- 
clusione e rafforzata dalia presenza del sostantivo «umiliazione» (tajiEi- 
va)aic;) a meta del testo di Isaia (Is 53,8). 

La citazione e introdotta da una formula senza precedenti, rafforzata 
dalia particella KaSoic;, presente solo qui e in \Clem 48,2, eon la menzione 
dello Spirito Santo, che oltre al nostro testo compare solo in IClem 13,1. 
Questa introduzione solenne della citazione fa supporre la particolare 
importanza che per Clemente Romano ha il testo di Is 53,1-12. Se, in- 
fatti, la \Clem e tutta permeata di Sacra Scrittura” — il che e uno degli 
argomenti piu forti per dimostrare la radice giudaica dellepistola^'' — la 
citazione di Is 53,1-12 e tra le piu lunghe e oceupa un posto di rilievo al- 
Tinterno di tutte le altre citazioni yeterotestamentarie per il fatto che e 
espressamente riportata come profezia cristologica, sebbene Taccento sia 
posto suirabbassamento di Cristo visto nel suo aspetto morale di “umil- 
tó”. 


Circa l'utilizzo della Scrittura in Clemente Romano cf. D. A. Hagner, The Use of the 
Old and New Testaments in Clement of Romę, Leiden 1973. Cf. anche J. R. Harris, «On an 
obscure Ouotation in the First Epistle of Clement», in Journal Biblical Literaturę 29 (1910) 
190-195; B. Rocco, «Due citazioni bibliche in San Clemente Romano», in Bibbia e Orierite 
10 (1968) 207-210; Id., «San Clemente Romano e Qumran», in Riyista Biblica Italiana 20 
(1972) 277-290. Piu in generale cf. J. N. X. Alexander, «The Interpretation of Scripture in 
the Ante-Nicene Period», in Interpretation 12 (1958) 227-280; M. J. Suggs, «The Use of pa- 
tristic Eyidence in the Search for a primitive New Testament Text», in New Testament 
SludiejT 4 (1958) 139-147. 

^ E. Cattaneo nota che «lCfem 58,2-59,2a e parso ... come uno dei passi piti ebraiciz- 
zanti di tutta la lettera; ció prova la profonda conoscenza deltebraismo propria deltautore, 
tna anche la radice giudaica della prima comunith cristiana di Roma» («Un "nuovo” passo 
della Prima Clementis: la "grandę ammonizione” di 58,2-59,2a», cit., 81). Nella lettera, peró, 
sono anche molto evidenti gli influssi della filosofia ellenistica e della cultura romana. 
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6. Uumilta di Cristo e dei cristiani 

Non c’e dubbio, dunąue, che la citazione di Is 53,1-12 serva a Cle- 
mente come supporto scritturistico per confermare ąuellabbassamento 
estremo di Cristo nella sua passione, umanamente cosi difficile da accet- 
tare, ma che deve ora diventare modello di comportamento per i Co- 
rinzP^. L’utilizzo della citazione ha cosi un chiaro valore parenetico, ma 
ció e stato possibile grazie albinterpretazione in chiave cristologica del 
poema isaiano^. Questo aspetto non deve essere sottovalutato. Yerrebbe 
da dire che per Clemente era talmente scontata Tinterpretazione cristolo¬ 
gica del canto, da non awertire neanche il bisogno di esplicitarla. Il testo 
di Is 53 non poteva essere letto da Clemente che come profezia della pas¬ 
sione redentrice di Cristo. Tuttavia, eon un andamento analogo a ąuello 
di Mc 10,45 e di \Pt 2,21-25, Taccento h messo su Cristo come esempio 
(uTtoypappóc;) da seguire: se Gesu, il Servo del Signore, si e umiliato nei 
termini presentati dal profeta isaiano, i discepoli di Gesu non possono 
perseguire progetti di vanagloria. L'interpretazione in chiave cristologica 
del ąuarto canto del Servo consente, dunąue, a Clemente di proporre il 
testo isaiano come norma di vita cristiana. 

Del resto, il tema del “sentire umilę” (Ta7t£ivo(ppoouvri) non e margina- 
le nell'epistola, ma riveste un’importanza particolare. Le parole formate 
sulla radice raiteiy- (rarrEiyóę, Ta7teivocppovECJ, raTteivocppóvrioic;, ra7tEivó- 
(ppa)v, TanEiyóo), raKEiywou;) ricorrono una trentina di volte^’. Cosi Cle¬ 
mente esorta: «Coltiviamo-sentimenti-di-umilta (ranEivo(ppovnoopEv), fra- 
telli, mettendo da parte ogni sorta di arroganza, alterigia, stoltezza e ira 
(IC/em 13,1)». «Rivestiamoci della concordia, coltivando-sentimenti-di- 
umilta (TajiEivo(ppovoOvTe<;)» {\Clem 30,3). L’importanza data alla «buona 
condotta» (IClem 30,7) rivela il contesto tipicamente giudaico della 
Halakhah, dove il retto comportamento delbumile attira la benedizione 
di Dio, mentre la boria del superbo provoca la maledizione: «Temerita, 


Piti in generale, cf. Tinteressante articolo di P. F. Esler, «Prototypes, Antitypes and 
Social Identity in First Cleinent: Outlining a New Interpretative Model», in Annali di storia 
deWesegesi 24/1 (2007) 125-146, soprattutto 143. 

C. Markschies, «Jesus Christ as a Man before God: Two Interpretive Models for 
Isaiah 53 in the Patristic Literaturę and their Development», in Janowski - Stuhlmacher 
(edited by), The Suffering Servant..., cit., 231, nota che Giustino e Clemente Romano rap- 
presentano "due differenti modelli delTinterpretazione patristica di Is 53, il modello esem- 
plare e il modello teologico”. 

Cf. H. Kraft, Clavis Patrum Apostolicorum, Munchen 1963, 419-420; A. Urban, Primae 
epistulae Clementis Rontani ad Corinłhios Concordantia (Concordantia in Patres Aposto- 
licos, 3), Hildesheim 1996, 207-208. 
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presunzione e superbia per i maledetti da Dio; benevolenza, umilta e 
mitezza a ąuelli che sono benedetti da Dio» (IC/em 30,8) 2 *. 


7. Il tema del Servo sofferente e la tradizione petrina 

Lutilizzo completo di Is 53 nella \Clem, associato a tutte le citazioni 
parziali o allusioni presenti nel NT e nei Padri del II secolo, prova Tim- 
portanza che il poema isaiano ha ormai acąuistato nella riflessione cri- 
stologica e soteriologica della Chiesa primitiva. I dali peró ci permettono 
di affermare che tale utilizzo sia particolarmente presente in ąuella che 
potremmo definire la tradizione petrina o gerosolomitano-romana. Que- 
sta particolare tradizione sembra trasparire innanzitutto dai discorsi di 
Piętro in At 3,13.26; 4,27.30, dove nel primitivo annuncio pasąuale Tapo- 
stolo ąualifica la persona di Gesu eon il semplice attributo di Servo (na- 
lę). La sua arcaicita sembra testimoniata soprattutto da At 4,27.30, che 
collega esplicitamente il sostantivo iiaic; eon il semplice nome di Gesu 
(tóv ayioy JiatSa ’Irioo0v)^^. Inoltre, nella \Pt, sulla cui provenienza ro- 
mana non sembrano esserci dubbi^®, Tinno di \Pt 2,22-25, in cui si citano 
i w. 4, 5, 6, 9, 12 di Is 53, conferma la peculiare importanza che il ąuarto 
canto del Servo, interpretato cristologicamente, aveva nella predieazione 
e nella comunita petrina. Abbiamo qui «un bellissimo intreccio fra ker- 
ygma e profezia»; «Il Christus patiens pro nobis e insieme modello etico 


Nel giudaismo la corrente farisaica era aperta a ąuegli apporti della tradizione orale, 
chiamata Halakhah: cf. S. Safrai, The Literaturę of the Sages, Philadelphia 1987, 121-209. 
Clemente, proponendo il Servo sofferente come modello di umilta, sembra essere in sintonia 
eon la tradizione giudaica. 

Ció lascerebbe supporre che uno dei primi titoli cristologici, se non il primo in asso- 
luto, attribuito a Gesu, sia stato proprio ąuello di Servo. C’e da osservare, inoltre, che i di¬ 
scorsi petrini negli Atti degli Apostoli sembrano sintetizzare l'intera cristologia lucana, che 
presenta il ritratto di Gesu nella linea profetica del Messia-unto-consacrato {Lc 4,17-21) e 
del Servo sofferente (Lc 22,37 = Is 53,12d). Cf. R. F. OToole, «Does Lukę also Portray Jesus 
as the Christ in Lukę 4,16-30?», in Bibłica 76 (1995) 498-522; Id., «How Does Lukę Portray 
Jesus as Servant of yHWH», in Biblica 81/3 (2000) 328-346; B. J. Koet, Dreams and Scrip- 
ture in Luke-Acts. Collected Essays, Leuven-Paris 2006, 62-65; P. Mallen, The Reading and 
Transfonnation of Isaiah in Luke-Acts, London 2008. Dopo la Pasąua la predieazione 
apostolica (Piętro: At 2,14-47; 3,12-26; 4,8-12; Stefano: At 7,1-53; Paolo: At 13,16-41; Giaco- 
mo: At 15,13-21) sintetizza tale cristologia. 

La lettera (cf IPt 5,13) si presenta come scritta da Babilonia, che probabilmente e 
upa designazione simbolica della capitale delfimpero rornano. Sulla ricostruzione della 
Chiesa romana cf. R. Penna, Uapostolo Paolo. Studi di esegesi e teologia, Cinisello Balsamo 
1991, 64-76; G. Segalla, Teologia biblica del Nuovo Testamento (Logos 8/2), Leumann (TO) 
2006, 396-404: «L’esegesi recente, che si allontana sempre piu dalia tesi paolinista, ipotizza 
una tradizione petrina nella cittó di Roma» (ibid. , 397). 
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{\Pt 2,22-23) ed evento salvifico»^'. Ć, la stessa prospettiva della \Clem. 
Viene cosi confermata la tendenza pid recente che pone la prima lettera 
di Piętro come «anello doro fra la tradizione giudeo-cristiana e la teolo¬ 
gia paolina»^^ testimone di uno stadio arcaico della comunita cristiana, 
che potrebbe riflettere la situazione degli anni 50-60^^ 

All’intemo di ąuesto ąuadro, il loghion del vangelo di Marco (Mc 
10,45; cf. Mc 14,24), che la tradizione vuole come lo Scriba Petri^^, e per- 
tanto vicino alla tradizione petrina e alla comunita cristiana di Roma^^, 
acąuista maggiore plausibilita del suo effettivo riferimento a Is 53, dive- 
nendo cosł un ulteriore elemento a conferma della peculiare importanza 
che nella predicazione petrina ha avuto il riferimento al Servo deuteroi- 
saiano^^. 

La notizia riportataci da Clemente Alessandrino di un’opera andata 
perduta sulla Predicazione di Piętro, riguardante la fondatezza scritturi- 
stica della necessita delle sofferenze di Cristo^^, si colloca forsę in linea e 
nelLorizzonte di ąuesto ąuadro ermeneutico, confermato probabilmente 


Segalla, Teologia biblica del Nuovo Testamento, cit., 398.399. 

Segalla, Teologia biblica del Nuovo Testamento, cit., 396. 

Cf. Segalla, Teologia biblica del Nliovo Testamento, cit., 403. 

Cf. Papia, in Eusebio, Historia Ecclesiastica 111,39,15; Ireneo, Adversus haereses 

111 , 1 , 1 . 

C't un consenso quasi unanime tra gli esegeti nel ritenere che il rangelo di Marco sia 
frutto della predicazione petrina a Roma o in altra grandę metropoli. I criteri interni (lati- 
nismi; divisione della giomata in ąuattro vigiliae e non in tre, ecc.) sostengono la convin- 
zione del forte legame del vangelo marciano eon la cultura e la storia romana: tra i piu con- 
vinti cf. S. G. F. Brandon, The Fali of Jerusalem and the Christian Church, London 1951, 185- 
205. Cf anche le posizioni a favore di M.-J. Lagrange, Śvangile selon saint Marc, Paris 1947, 
CV1-CVII; S, Legasse, Marco, Brescia 1978, 33-34; J. Gnilka, Marco, Assisi 1987, 27-31; R. 
Fabris, Marco, Brescia 1996, 37-38; sul fenomeno dei latinismi nel NT cf C. Marucci, «In- 
flussi latini sul greco del Nuovo Testamento*, in Filologia Neotestanientaria 6 (1993) 3-30, 
soprattutto 17. 

II loghion del riscatto di Mc 10,45 ś estremamente originale. Sembra che esso non ab- 
bia precedenti in tutto il NT, a motivo soprattutto della presenza dei termini XuTpov e \ltuXÓ. 
che contribuiscono non poco a renderlo peculiare. Si tratta, senza dubbio, di una formula- 
zione piuttosto arcaica (piu recente sembrano ITm 2,6 e Tt 2,14) risalente, almeno nella 
sostanza, a Gesu medesimo, il cui probabile substrato sembra essere nelfespressione 
ebraica 'im-taśim aSam naphSó di ts 53,10a (TM). Tra i piu convinti del riferimento a Is 53: 
J. Jeremias, «La predicazione di Gesu», in Id., Teologia del Nuovo Testamento, I, Brescia 
1972, 334-335 e notę 62-63; M. Adinolfi, «Il Servo di Jhwh nel logion del servizio e del ri¬ 
scatto (Mc. 10,45)», in Bibbia e Oriente 119 (1979) 43-61; E. R. Watts, Jesus' Death, Isaiah 53 
and Mark 10:45: a Crux rerisited. Jesus and the suffering Servant (WUNT 89), Tubingen 
1998. Non 6 dello stesso parere, pur riconoscendo in generale la dipendenza del loghion da 
Is 53, B. Prete, «Il logion di Gesit: “dare la propria vita in riscatto per molti” (Mc 10,45)», in 
Rivista Biblica Italiana 44 (1996) 321. 

Clemente Alessandrino, Stromata VI, 128 (SC 446, 316-317). 
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dairapocrifo Atti di Piętro (20,4; 24,1), che cita Is 53,8.2, in riferimento 
alla passione e morte di Gesu. 

Non e possibile stabilire eon certezza le caratteristiche della predica- 
zione di Piętro e la sua relazione eon la primitiva comunita cristiana di 
Roma, ne tanto meno risalire alla fondazione di tale comunita^*. Non ci e 
di alcun aiuto a riguardo la menzione lucana della comunita cristiana di 
Roma negli Atti degli Apostoli, dove piu che Tintento storiografico e pre- 
valente Tinteresse teologico dell’autore^^. II primo documento concer- 
nente la Chiesa di Roma, anche se proveniente dalbesterno, e la lettera di 
Paolo ai Romani, databile tra il 55 e il 58, ma essa e carente proprio sul 
rapporto di ąuesta comunita eon Piętro e la sua predieazione. Anzi e sin- 
tomatico il fatto che ąuesti non sia nemmeno menzionato, laddove in al- 
tre lettere Paolo vi faccia piu volte riferimento (ICor 1,12; 9,5; 15,5; Gal 
1,18; 2,7-9.11). Nemmeno la \Pt e il medesimo vangelo marciano, non- 
che la lettera agli EbreP® e forsę la stessa lettera ai FilippesP', che sono 
testimonianze probabilmente vicine alla comunita romana, e di conse- 
guenza alla predieazione petrina, offrono elementi per un ulteriore ap- 
profondimento a riguardo. 

Oltre, peró, ad essere certa la radice giudaica di ąuesta comunita, per 
cui si puó dedurre che il rapporto di quest'ultima eon la Chiesa mądre di 
Gerusalemme sia stato significativo''^, possiamo, inoltre, supporre — e 


R. Penna, Lettera ai Romani. Rm 1-5. Introduzione, versione, commento, I, Bologna 
2004, 25, Yuole le origini del cristianesimo a Roma verso la meta degli anni 40 (cf. Tintera 
sua ricostruzione in ibid., 19-25). Cf. anche R. E. Brown - J. P. Meier, Antiochia e Roma. 
Chiese-madri della cattolicita antica, Assisi 1987, 120-128. 

Cf. a riguardo B. Prete, «L’arrivo di Paolo a Roma e il suo significato secondo Atti 
28,16-31», inRivista Biblica Italiana 31 (1983) 147-187. 

Alcune tematiche della lettera agli Ebrei sono presenti anche in Clemente Romano 
(cf. IClem 36). Si veda al riguardo M. Mees, «Die Hohepriester Theologie des Hebraer- 
briefes im Vergleich mit dem Ersten Clemensbrief», in Biblische Zeitschrift 22 (1978) 115- 
124. Sui motivi per cui la lettera agli Ebrei ebbe scarsa fortuna proprio nella Chiesa di 
Roma, cf. Brown - Meier, Antiochia e Roma, cit., 182-191. 

Facciamo riferimento qui alla suggestiva ipotesi di S. Bittasi, Gli esempi necessari per 
discemere. U significato argomentativo della struttura deUa Lettera di Paolo ai Filippesi, 
(ĄnBib 153), Roma 2003, 226-227.231, che vuole la lettera ai Filippesi Fultima scritta 
dall’Apostolo Paolo, e dalia citt& di Roma. Cf. al riguardo anche la medesima opinione di 
R. J. Cassidy, Paul in Chains. Roman Imprisonment and the Letters of St. Paul, New York, 
2001, 124-135. Poichć, inoltre, nellbpera lucana il tema del Sen’o e assai rilevante cf. anche 
lipotesi di J. J. Kilgallen, «Luke wrote to Romę — a Suggestion», in Biblica 88/2 (2007) 251- 
255. 

Cf. R. Penna. «Configurazione giudeo-cristiana della Chiesa di Roma nel I secolo», in 
l^teranum 50 (1984) 101-113; Id., Uapostolo Paolo. Studi di esegesi e teologia, Cinisello 
Balsamo 1991, 64-76. Sulla comunita romana in genere e sulla presenza giudaica nella 
capitale delFimpero cf. Id., «Gli Ebrei a Roma al tempo delFapostolo Paolo», in Lateranum 
49 (1983) 213-246, anche in New Testament Studies 28 (1982) 321-347. 
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eon buone ragioni — che la predieazione petrina abbia avuto il suo Sitz 
im Leben nella liturgia del battesimo, come dimostra ampiamente la \Pt, 
che appare essere sostanzialmente una vera e propria catechesi battesi- 
male''^. Airintemo di ąuesto ąuadro e probabile che lesortazione a se- 
guire Tumilta di Cristo, agganciata alla tematica centrale della sofferenza 
del cristiano'*'*, sia stata ben inserita nel contesto di una riflessione 
battesimale, dove anche Is 53 ha trovato una sua propria e specifica col- 
locazione'*^. La presenza del termine itaic; nella preghiera di \Clem 59,2-4 
sembra riflettere un'antichissima tradi zionę liturgica della primitiva co- 
munita romana, il cui tono strettamente giudaico rimanda al medesimo 
antico substrato di At 3,13.26; 4,27.30'*^. 

In conclusione, non ci sembra illogico presumere che la tematica del 
Servo possa essere giunta a Roma come riflesso della predieazione e tra- 
dizione gerosolomitana: in tutti gli scritti provenienti da Roma o indiriz- 
zati alla comunita cristiana della capitale deirimpero va riconosciuta la 
presenza del tema del Seruo eon citazioni dirette (IPt 2,22-25; Eb 9,28; 
Rm 10,16; 15,21; IClem 16,3-14) o allusioni (Mc 10,45; 14,24). Anzi, in 
quest’ottica, se la lettera ai Filippesi e collegata eon la permanenza di 
Paolo a Roma, Tinno di Fil 2,5-11 acąuista maggiore plausibilita a favore 
di una sua dipendenza da Is 53'*’. In ogni caso, possiamo ritenere che il 
riferimento al Servo sia aląuanto consistente in ąuegli scritti del Nuovo 
Testamento che la tradizione vuole vicini a Piętro e alla sua predieazi¬ 
one. Il contesto parenetico in cui compare ąuesto riferimento puó a pri- 


Sembra proprio che il nucleo originario della IPł sia una liturgia battesimale. M.-E. 
Boismard, «Une liturgie baptismale dans la Prima Petrio, in Revue bibliąue 63 (1956) 182- 
208, individua due sezioni di tale liturgia: un inno battesimale (\Pt 1,3-5) e una catechesi 
(IPt 1,13-2,10), che egli ritiene destinata a coloro che stanno per ricevere o hanno appena 
ricevuto il battesimo. 

Nella IPl il tema del battesimo sembra dipendere dalia tematica centrale della soffe¬ 
renza del cristiano, anche e soprattutto ąuella ingiustamente patita. Cf. a riguardo D. Hill, 
«On suffering and baptism in I Peter», in Novum Testamentum 18 (1976) 181-189; F. C. 
Synge, «1 Peter 3'®'^b), inExposiłory Times 82 (1970/71) 311. 

Cf. Jaubert, element de Romę..., cit., 125-126, nota 3. E anche possibile che Clemenie 
citi ąuasi per intero il ąuarto canto del Servo sofferenłe, perche esso costituiva ormai un uni- 
ta fissa nella liturgia: cf. a riguardo H. W. Wolff, Jesaja 53 im Urchristentum, Berlin 1950, 
108-109. 

Cf. a riguardo la dettagliata analisi di Bumpus, The Christological Awareness..., cit., 
104-105. 

Tale dipendenza va certamente ammessa, almeno a livello schematico (umiliazione- 
esaltazione), ma F. Manzi va ancora oltre, sostenendone una dipendenza letteraria; cf. Id., 
«La dipendenza letteraria diretta di Fil 2,5-11 da Is 52,13-53,12», in Rivista Biblica Italiana 
47 (1999) 277-359; Id., «''...AVENDO PRESO FORMA DI SERVO’’ (Fil 2,7b). Rilettura 
cristologica di Is 52,13-53,12 in Fil 2,5-11», in RMsta Biblica Italiana 47 (1999), 39-47; Id., 
“Fi/ 2,6-11 ed Eb 5,5-10: due schemi cristologici a confronto», in Rivista Biblica Italiana 44 
(1996)31-64. 



LA CITAZIONE DI IS 53 NELLA PR/MA CLEMENTIS 


119 


ma vista sembrare un impoverimento rispelto a ąuella che e la rifles- 
sione piu apertamente cristologica e soteriologica. Ma ció non deve 
trarre in inganno: il Cristo umilę e sofferente presentato come modello 
per il cristiano perseguitato equivale di fatto a uno spostamento della 
Halakhah dalia Tom a Cristo, e suppone dunąue ąuella professione di 
fede che ha il suo coronamento nella martyria^^. 


8. Conclusione 

In conclusione, ci sembra di poter ritenere che Tutilizzo di /s 53 nella 
IClem condizioni fortemente la cristologia deirautore. La piu lunga cita- 
zione deirAntico Testamentu fatta da Clemente Romano non puó essere 
considerata marginale airinterno del suo progetto teologico. In altri ter- 
mini, Clemente non poteya non farę sua la prospettiva della sofferenza 
redentrice propria del poema deutero-isaiano, inteso cristologicamente, 
anche se il suo intento immediato era ąuello di proporre ai Corinzi il Cri¬ 
sto come modello di abbassamento e di umilta. 

Data la provenienza della lettera da Roma e data la sua arcaicita, si 
puó a buon diritto ritenere che il tema del Servo sofferente non sia stato 
marginale nella teologia della comunita cristiana di Roma. In effetti, la 
nutrita presenza di citazioni o allusioni a Is 53 in scritti provenienti da 
Roma o indirizzati alla comunita cristiana della capitale delfimpero ci 
inclinano a supporre che la predicazione petrina, il cui nucleo piu antico 
sembra essere attestato dalia teologia lucana degli Atti degli Apostoli, ab- 
bia formulato il primitivo kerygma cristiano nella linea del Servo deutero- 
isaiano di Is 53: Gesu e il santo Servo del Signore, che eon la sua soffe¬ 
renza, passione e morte ha compiuto le profezie yeterotestamentarie. 
Ouesto aggancio del kerygma eon il tema del Servo sofferente troya la sua 
piu esplicita formulazione nelbinno cristologico di IPt 2,22-25. 

Ci sembra cosi di poter affermare eon sufficiente attendibilita che la 
citazione del ąuanto canto del Servo da parte di Clemente, discepolo di 
Piętro oltre che di Paolo, costituisca ąuasi la proya delbimportanza e del 
particolare interesse che la tradizione petrina ha posto al tema del Servo 
sofferente. La conferma certa della sua incidenza sta proprio nella IClem, 
che utilizza Is 53 come il testo scritturistico che meglio si addice a espri- 
mere Tidentita di Cristo ąuale Yumile Servo del Signore e, di conseguen- 


Sorprende che la critica non abbia posto la dovuta attenzione a ąuesta consistente 
tradizione petrina sul tema del Servo. Cullmann, «Gesu servo...», cit., 11, riconosce che 
linno cristologico di IPt 2,21-25 ha una tradizione arcaica, rifacentesi a un primitivo nu¬ 
cleo petrino, ma poi afferma che nella prima comunita cristiana la cristologia del Servo ha 
di fatto ceduto il posto ad altre nozioni (cf. Id., Die Chństologie des Neuen Testanients, 
Tubingen 1958, 50-81). 
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za, anche Tidentita del cristiano. Non essendo possibile che Tidea deute- 
roisaiana del Servo umiliato, condotto al macello e nella cui bocca non 
fu trovato inganno, restasse indifferente o semplicemente marginale nel- 
lo sviluppo primitivo della cristologia, profondamente ancorata alheco- 
nomia yeterotestamentaria, sembra proprio che la presenza del ąuarto 
canto del Servo nella 1 Ciem non solo non debba essere considerata come 
poco significativa, ma vada valorizzata come il supporto scritturistico 
piu adeguato della primitiva cristologia. 


SUMMARY 

The presence of Is 53 in the New Testament writings via direct ąuotations as well as 
allusions, plus the fact that it was not ignored in early patristic literaturę, shows its par- 
ticular importance in the tradition one could define as Petrine or Jerusalem-Roman. 
IClement is a privileged witness of that tradition, the finał link in an identifiable chain of 
Petrine discourses that extends from Acts 3:13.26; 4:27, 30 up to the hymn of IPet 2:22-25, 
and includes Mk 10:45; Heb 9:28 and Rom 10:16; 15:21, all writings that came from or were 
addressed to the Christian community in the imperial Capital city of Romę. 

One may affiim with reasonable certainty that the longest ąuotation of the Old Testa¬ 
ment by element of Romę, a disciple of Peter and Paul, fumishes proof of the importance 
and particular interest the Petrine tradition gave to the theme of the Suffering Sewant. This 
first complete ąuotation of Is 53 in a Christian text that could datę to the beginning of AD 
70 demonstrates the particularity of the theology of the Suffering Servant in the early Chris¬ 
tian community. 
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Leo of Ohrid; the new Kephalaia 


Introduction 

The name of Leo of Ohrid is usually accompanied by the epithet “po- 
lemicist,” for the simple reason that he is known mainly for his involve- 
ment in the disputes with the Roman Church that culminated in the visit 
of Cardinal Humbert to Constantinople and the buli of excommunication 
placed upon the altar of Hagia Sophia.' So it comes as a pleasant sur- 
prise to be presented with a work attributed to him that has nothing to 
do with polemics. A German scholar, Elmar Biittner, has recently de- 
fended his doctoral thesis in Mainz (at the Johannes Gutenberg-Univer- 
sitat), a fuli study of the life and work of Leo.^ In it he argues for the 
likely dates of Leo’s holding of the archiepiscopal throne of Ohrid, 1037- 
1056, and gives a fresh edition of the three letters that sparked off the 
controversy. However, he also publishes for the first time a work con- 
sisting of fifty chapters (the Kephalaia), probably written before the let¬ 
ters and devoted to spiritual counsel.^ 

The literary genre chosen by Leo was especially popular in Byzan- 
tium, and had a long history going back to the apophthegmata patrum. In 
the eleventh century there were outstanding examples available, among 
them Works by Symeon the New Theologian and his disciple Niketas, 
along with the great anthology drawn up by Paul for his monastery of 
Evergetis. However, Dr Biittner rightly points out that Leo, while show- 
ing similarities with his contemporaries, also displays a distinctive indi- 
viduality. Hence it may be of interest to become acąuainted with this un- 
usual work. 

Such kephalaia are obviously intended for meditation. The best 
known example is probably to be found among the works of Maximus 


' Brief account by John Meyendorff in the ODB (1991), s.v. "Leo of Ohrid’’, p. 1215. 

^ Elmar Biittner, Erzbischof Leon von Ohrid (1037-1056): Leben und Werk (met den 
Texten seiner bisher unedierten asketischen Schrift und seiner drei Briefe an den Papst, Bam- 
berg 2007, 301 pp. [ISBN 978-3-00-021971-9], The thesis was directed by Prof. Gunter 
Prinzing in Mainz. Dr Biittner kindly helped me with corrections to this article. 

^ The only manuscript arailable is the Yindobenensis Theol. Gr. 167 in the Yiennese 
National Library. 


I CKJP 76 (2010) 121-144 
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the Confessor, his Chapters on Love.* Each chapter usually consists of a 
single sentence, or thought, laconic in expression and often finely 
wrought, like a smali gem. The reader is expected to turn it over in his or 
her mind, allowing the fuli impact to sink in. The seąuence of chapters 
very often does not follow a logical pattern, though occasionally they 
may be grouped around a particular point. 

Leo does select an over-arching theme for all fifty kephalaia, which in 
itself is an unusual choice. He concentrates on our attitude to the trials 
of life, such as suffering and hardship: nEipaaiaóc;, Aunri, Ó5uvri. He 

begins by suggesting that they may be good for the soul (1, 2, 3), and 
one’s attitude to them shows true greatness of soul (5, 6). Later he will 
turn to the image of the smithy (29). Several of the kephalaia are morę 
specific about the spiritual profit to be gained from hardship: a growth 
in humility (4); a raising to the spiritual (12); a ransom from futurę suf¬ 
fering (22, 37, 44); a training in virtue (20, 50); a help to prayer (14); a 
way to learn of God's laws (15). The educative value of hardship (ttaiSEia) 
is mentioned several times (8, 21, 24, 26), as is its curative value (27) In 
generał, hardship, which is a necessity in our world (33. 34), can serve as 
an antidote to ease and pleasure which lead to sin (7, 13, 23), and should 
be seen as a sign of fatherly care (21, 28, 37, 49), both a punishment and 
a means to reward (17, 18). Not all suffering is to be considered good 
(24), but the imitation of Christ suffering (11, 25) is necessary for a 
Christian, and not to be feared (35, 36). There is voluntary and involun- 
tary suffering, and the latter can be just as meritorious (31, 32). Most im- 
portant, one has to distinguish real and apparent hardship (8, 9, 10, 40, 
41, 43, 44, 47, 48). Several of the kephalaia refer to those who inflict 
hardship (19, 29, 30, 34), and they are seen as Instruments either of God 
or of the devil (16). The latter is also prominent in Leo's theory of the 
four laws — those of the flesh (38, 39, 42, 43, 45, 46, 47) and those of 
God (40, 41) — which makes its appearance towards the latter part of 
the kephalaia. Although the specific teaching of each chapter can be iso- 
lated to some extent, very often the themes intertwine and overlap. 

The originality of Leo appears both in the overall approach — the 
choice of generał theme — and in several unexpected touches. As Dr 
Biittner emphasizes: a feature of the kepahalaia is that they seem di- 
rected to a lay, or at least not exclusively monastic, audience.^ Some- 
thing similar could be said of the answer that Anastasius of Sinai gives 
when he tackles the theme of pains and hardships: having been asked 


Available in the Sources Chretiennes edition, vol. 9 (Greek and French); translated 
into English by P. Sherwood as The Ascełic Life: The Four Centuries on Charity, West- 
minster, Maryland, 1955). 

^ E. Butiner, loc. cit., p. 155. 
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how one can distinguish those that come from God and those caused by 
the Evil One, he replies: 

Very often it is not only because of God or the devil that we fali into dangers, 
trials and infirmities, but because of our own lack of judgement and careless- 
ness, as happens to those who can see a stormy change of weather coming 
and nevertheless take their ship out of the harbour, or those others who fling 
themselves into danger. However the trial from God that comes upon some- 
one for that persons good never eradicates good hope from the soul, such for 
example as in the case of Job; so he could say to God. “I shall wait for yoii ex- 
pecting when I will revive once morę, the moment that you will appoint for me, 
in which you will remember me" [Job 14;13-14^]. On the other hand, the trials 
that (with God’s permission) come on from the devil fili the soul with de- 
spondency, anger and hopelessness.^ 


Although probably directed to a similar audience, the kephalaia. of 
Leo adopt a morę sophisticated and compIex approach. For example. 
one is surprised to find him referring not to the Tower of Babel but of 
Chalanne (6). As the editor points out this is a reference to the verse in 
the Septuagint version of Isaiah 10:9, "Did I not take the country above 
Babylon and Chalanne, where the tower was built?”* This is typical of 
the nonchalance with which Leo brings home to his reader that they are 
dealing with a learned writer. In fact for several years he was charto- 
phylax on the Staff of the Great Church (so principal assistant to the Pa- 
triarch), and probably a member of the Imperial clergy. Another example 
comes in the implied reference to the myth of Cronos, the son-eater 
threatened by Zeus (23); the editor has seen here a patristic reference; 
the red-hot iron being used by Origen as a symbol of the union of divine 
and human natures in Christ,^ but a mythological explanation — again 
by someone wanting to display his leaming — seems morę likely. Early 
on in the Kephalaia Leo gives a neat summary of progress in the spiritual 
life which has every appearance of being the fruit of personal experience. 
However, the fact that he limits himself to only fifty kephalaia, when one 
might have expected a fuli hundred, and also their irregular length, those 
in the second decade (15-18) being much longer, while those in the third 


* Anastasius has rearranged the lines of Job, changing the tense seąuence. 

^ Ouestion 90: Anastasii Sinaitae Quaestiones et Responsioties, eds., M. Richard & J.A. 
Munitiz [CCSG 59], Tumhout and Leuven, 2006, p. 144 (this Ouestion and Answer were not 
tncluded in most of the later collections of Pseudo-Anastasian Ouaestiones). 

* A New English Translation of the Septuagint, A. Pietersma and B.G. Wright, OUP, New 
York and Oxford, 2007, p. 832. 

® Dr Biittner acknowledges his debt to Lampe {Patristic Greek Lexicon, p. 1233, 1) where 
the reference to Origen is given. 
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and fourth are very short, may suggest that he was “experimenting” with 
this genre. 

An English translation of the Kephalaia is first offered, with a few 
comments where doubts have arisen, and then the Greek text published 
by Dr Btittner with some revisions. 


English translation 

[1] Com, brought fruitfully out of the soil, exists for the good of our 
life and sustenance: "beneficent bread,” according to David, the Psalmist, 
"strengthens the haman heart" (Ps. 103:15); but if it occurs in some cases 
that the com is soaked because of some damp, it becomes of no use 
unless it is dried out sooner. And every soul, when freąuently watered by 
the influx of pleasures and leisure, unless it is dried out by hardships, is 
of no use. 

[2] When the mili grinds the corn and reduces it to powder, we then 
know that it can be madę into bread and nourish us; for otherwise it is 
impossible to treat it to be used as bread; also the soul, unless it has been 
ground by freąuent trials, cannot develop the Word, who says: "My 
nourishment is to accomplish the work, which I have undertaken” 
(cf. John 4:34), and that is the saWation of our souls. 

[3] Out of knowledge of the judgements of God, it is possible for us to 
love Him; then from there comes the observance of his saMfic com- 
mands (cf. 1 Cor. 7:19), and out of that, divine love for us, after which 
follows the reyelation of the unseen God and his dwelling (cf. 2 Cor. 
6:16) in human souls, and out of that, the inexpressible union and com- 
plete perfection which surpasses all that can be thought. Nevertheless 
the starting point of knowledge of the judgements of God is that we are 
humbled by Him through hardships; it is impossible without this to 
tread the path of virtue, by which we are borne along towards perfection. 

[4] The start of the beatitudes, the Sayiour says, is a modest stance, as 
the name he gives to such people is, "the poor in spirit” (Mt. 5:3); but 
what, if anything can bring about this disposition in us, if not to suffer 
affliction? Therefore, for a person who does not start here, the steps by 
which one can advance further are impossible, but this start is found 
through trials; those who aim at a life in Christ must prepare themselyes 
for affliction, in accordance with the word of the Wise One: "Child, if you 
approach to serve God, prepare your soul for testing" (Sirach 2:1). 

[5] Truły man is something great, because he is the image among ex- 
isting things of the One who excels absolutely everything; a conseąuence 
of this dignity is to be lofty-minded: and there are two ways in which this 
is possible — one that is real, and the other that is purely nominał. There 
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are those who preserve the non-enslaved State of their immortal souls 
amidst all that is perishable; these are really great-minded. But there are 
those who submit to the dark confusion of wealth, and because of this, 
becoming “high-falutin,” carry a dropsical burden. Therefore the divine 
Apostle, writing to Timothy, rejects that imaginary high-mindedness and 
strives rather for the truth (cf. 1 Tim. 6:17); and he says, "Our citizenship 
is in heaven" (Phil. 3:20), and "(we are) afflicted in all sorts of ways, but 
not down-hearted” (2 Cor. 4:8), and again, “Morę than this: let us exult in 
our afflictions’’ (Rom. 5:3). 

[6] Since it is necessary to build up in ourselves what is truły lofty, 
and to destroy in ourselves in every way what is not truły so, to undergo 
affłiction suffices in human beings for both ends. For this produces en- 
durance, which produces character (Rom. 5:3), and from this fołłows per- 
fect action; whiłe in those being perfected hardship banishes ałł that is 
chiłdish — these are the ełements of downward movement, which, in the 
case of earthły beings, unsettłe and imprison the mind; these are the 
Stones from which the tower of upward cłimbing ambition is con- 
structed; it is a Tower of Chałanne [Babeł] meriting destruction, the 
thinking that is łifted on high thanks to łineage, famę, weałth, corporeał 
beauty and strength, and such things; it is thrown down upon the earth 
by the onsłaught of different tribułations, which unfaiłingły teach us the 
unstabłe and deceitfuł naturę of each of those ełements that produce 
such infłated pride. 

[7] The God who formed us is an abyss of goodness; He does not wish 
our łife to be harmed in any way, and therefore it was with this in mind 
that the One who suffered Himsełf constructed łife for [Adam], the first 
created; but sińce the Enemy, taking as his co-worker mans ease, caused 
Adam to fałł, God arranged for affłiction to exist in this worłd, so that we 
might grasp once morę those błessings, from which we fełł through our 
negłigence, and He transfers us, in great wisdom and goodness, to the 
inheritance of inexpressibłe happiness. 

[8] Indeed among the things that exist there is something that is evił 
by naturę, and ałso something całłed such, but which is capabłe of doing 
good; so that which is evił by naturę and causes harm, is sin, but (the 
other), which (łater) appears to be doing good, is sent to perdition by us. 
For "all chastisement the divine Apostłe says, “at the present moment 
does not seem to be a matter of joy, but of pain; however later it apportions 
the fruit of peace to those exercised by it for their sahation" (Hebr. 12:11). 

[9] A triał is a fire that burns up the hearts of those undergoing affłic¬ 
tion, but the residue łeft behind when fire takes płace in some materiał is 
the ash from that; now ałł those who accept with patience the triałs that 
come upon them, and who endure without compłaining, can say with 
David, the one who fathered the łineage of God, “For I ate ash like bread" 
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(Ps. 101:10), because of the benefit that came from that, being nourished 
and richly fed in their souls. 

[10] Of all the pains that befall us, the last and the most terrible to 
most is the loss of life, because for the sake of life, we do and we suffer 
everything, and we gladly say farewell to our possessions so that we may 
not undergo death. However the Lord, instilling courage in our weakness 
against the World-ruler (cf. Eph. 6:12), in so far as He urges us “not to 
fear those who kill the body but cannot kill the soul” (Mt. 10:28), He taught 
us courage in smaller things and fearlessness because of the great sup- 
port we have;'° for anyone who is reąuired by an order to contribute the 
maximum, would never hesitate about contributing less, unless that 
person wickedly forgets that order. 

[11] Christ is the uniąue exemplar of what is believed, and the root of 
those who come to fruition in him; but the whole offering must resemble 
the exemplar, and the fruits that burgeon from that root must share in 
its ąuality. What justification can there be for us to demand to be called 
after Christ, but to reject as an unnecessary retardment our journeying 
in life following the model of Christ? For not all those who repeat, “Lord, 
Lord," will enter the kingdom of God (cf. Mt. 7:21), and the Apostle writes, 
“Be imitators of me as I am of Christ" (1 Cor. 11:1). Therefore we gain 
nothing by believing, unless we choose to live as the Lord Christ con- 
ducted his life in the flesh; for then will we be found to be part of the 
exemplar and of the root, when by patiently undergoing trials, we bear 
much fruit. 

[12] The body that we have, mixed up from the elements of the world, 
is thick and earthy, dragging down the mind of oui's, which is heavenly, 
towards the weighty, which is connatural to the body, while (our) spirit 
is a divine object, and it aspires in all things to what is proper to itself 
and in accordance with its naturę; in this constant counter-balance up- 
wards and downwards, the lightest part follows the upward path, while 
that which has weight goes downwards; however when affliction wears 
away the heavy extra weight, it assists the mind along its natural path, 
and thus carries the human being to where Christ is seated at the right 
hand of the Father (cf. Col. 3:1). 

[13] Both an increase of the blood and a heaviness of the body belong 
to materiał pleasure in the flesh; to impede such pleasure and to intro- 
duce pain as an antidote, (hardship) increases the heaviness of the flesh: 


The Greek here is obscure; ti)v ev roię eAdtroai TÓXiiav Kai to dnTÓr)T0V ćk toAAoD tov 
neptóvtoę (jyaę eSida^ey; Buttner translates: "und er hat uns den Wagemut in weniger vvert- 
vollen Dingen gelehrt und die unerschrockenheit, die aus dem resultiert, was weił wertvoller 
ist." However the ek here is probably causal, "because," rather than source, "out of,” as in 
34 below. 
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for, as the Psalmist says, “Due to the sound of my groaning my bonę clung 
to my flesh" (Ps. 101:6). 

[14] No one can supplicate God like one purified unless that person 
provides wings for the mind towards Him; for as long as one is in love 
with folly and seeks falsehood, pursuing materiał things, and considering 
what is fleeting to be stable, one has set one’s foot in a foreign land, in 
which it is impossible to sing the ode of the Lord (cf. Ps. 136:4). But afflic- 
tion, hatdng prepared the mind, holds foolish things in contempt (for it 
is out of and in reaction to such that it burgeons), usually raises it up- 
ward, and gives it the power to supplicate with purity. Scripture says, 
“Affliction and pain I found, and on the name of the Lord I called" (Ps. 
114:3). 

[15] It is not possible to observe properly, with endurance, the salvific 
laws, nor to bear fruit for God (Rom. 7:4) as good earth, nor to expect 
harvests from good seed, unless we possess an exact perception of those 
laws; for in what way could one be a proper observer of those things 
when one has not followed the path of their knowledge? But that knowl- 
edge is given to one by rigorous meditation, and that meditation is 
brought along by the impact of trials; as Scripture says, “Hardships and 
anguish found me out; your laws were my meditation” (Ps. 118:143). 
Therefore, anyone who attempts <to remain) outside those trials, will not 
meditate on the laws that purify the soul, and lacking that meditation 
will lack knowledge, but in ignorance will travel far from the Divine 
Wish, and turning away from that wish will be orientated towards its op- 
posite — and the conseąuence of such an about-turn will follow, con- 
demnation to Hades with the demons, the root cause of which is an 
avoidance of trials. 

[16] Those who inflict hardships and insults wickedly strive to be 
superior to those who suffer ill, and to be counted in the company of the 
victorious; but if they realized, opening their spiritual eyes, that they 
themselves are being motivated and perverted by the enemy of mankind, 
the Devil, sińce they serve him as instruments for inflicting harm on 
their brethren, while these possess the Lord of comforts, gathering 
strength through their own sufferings for their endurance, then they 
would lament their ultimate defeat, just as the divine Apostle, after his 
illumination, used to say; "I am unfit to be called an apostle, because I 
persecuted the church of God” (1 Cor. 15:9), while they would admire and 
cali blessed those who were thought to have fallen beneath them, just as 
the same Paul appears, having accepted to join in the sufferings of those 
who were once persecuted (cf. 1 Cor. 4:12). 

[17] There are some people that life loads with penalties, and there 
are some who conduct themselves impeccably in Gods sight, but the lot 
of both them and the others is to suffer grievously; in the case of the first 
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the suffering is like a refiners fire, restricting their songs, but for the 
others it is like a crowning award and a participation in sacred things, 
Isaiah demonstrates the first case, when he says, "For his sins for a short 
time I caused him suffering and I struck him, and 1 tumed my face away 
from him; and he suffered and walked downcast in his ways, and I healed 
him and gave him true comfort" (Is. 57:17). As for the second, Job and 
Paul bear witness. 

[18] Of those who suffer trials, on the one hand there are those who 
do so because of religion (like the noble minded athletes of Christ) or 
because of the truth, e.g. being treated with grave injustice in their daily 
affairs: they suffer jealousy, they are banished or calumniated, or 
robbed, or persecuted, or flogged, or suffer in some other way; these can 
courageously declare before God: “For your sake we are being killed all the 
day long" (Rom. 8:36); on them the spirit of glory rests (1 Pet. 4:14), for 
they have become sharers in Christs sufferings (1 Pet. 4:13). On the other 
hand, there are those, who, although no elear cause appears for the hos- 
tility of the ones who inflict the trials, but simply because of those per- 
sons’ avariciousness and their desire for the others belongings, suffer 
calumny, and penalties, and other hardships, and are murdered, as with 
Naboth in the case of Ahab because of the yineyard (cf. 3 Reg. 21). 

Some have thought that the second group will receive less than the 
first in the distribution of rewards. But sińce clearly the first have a mo- 
tive to console them, which in their case lightens the pains during the 
period of suffering, while for the second there is no obvious and easily 
recognized consolation, so that they suffer morę grievously, please con- 
sider, along with those of right judgement, that one may conclude how, 
even if the second do not receive morę, they will receive the same reward 
or very nearly, if they bear magnanimously what befalls them, or take as 
reparation for their sins the hardships that come their way. 

[19] Infected by a perversion in their dogmatic positions, the persecu- 
tors attack the faithful; thus Judas, infected by a lust for wealth, betrayed 
his teacher. For the disciple the sentence was all the morę severe, be¬ 
cause it was not in ignorance, but blinded by passion that he rejected 
what was connatural to him. Let the avaricious leam from this example, 
and let them shun the chasm of such a downfall. 

[20] [Suppose] two men entering the palaestra: one starts the compe- 
tition accompanied by a massagist and a trainer who stands close by to 
encourage him publicly; the other without anyone like that gets ready 
[literally: puts on the sand] and shows courage. Which of the two de- 
serves morę credit, or is it not obvious that the second understands, if 
they be harassed by some people without any preyious cause, how to 
take up his position and strongly bear up against them? 

[21] The diyine Apostle considers those who haye no share in chas- 
tisement to be bastards, and not legitimate sons (cf. Heb. 12:8); by means 
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of such (chastisement) he actually makes sons of his brothers, because 
he says, “Endure the chastisement; (God) brings it upon you as you are 
sons" (Heb. 12:7). Do not close yourself up, avoiding the trials He in- 
flicts, but keeping in sight how great is the gain, "Think of it as the full- 
ness of grace, when you are thoroughly tried by various trials” (Jac. 1:2), as 
someone said. 

[22] Those of one’s possessions that are given away in alms become a 
ransom for the soul of the one who gives them away. Consider! If posses¬ 
sions are plundered by force, will they have a lasting role as a penalty for 
those who are then deprived? Does not the Apostle say: "Joyfully accept 
the plundering of your goods, knowing that you have a greater and abiding 
possession for yoursehes in heaven" (Heb. 10:34)? 

[23] (In mythology) the son is engendered with "iron” (threatening 
death), and the father (Cronos), who is soon to be destroyed, consumes 
his son; and also sin having introduced sorrow, engineers its (own) de- 
struction by that means. So those who discover and hate their sin will 
receive suffering as a co-helper for its expulsion.'' 

[24] There is a sorrow that is not advantageous for those who suffer 
it, but rather can even produce spiritual death: this is when we are not 
honoured by the blessings of our brothers, and we are exasperated at 
their zeal, become angry at them and envy them; again, this is when we 
receive chastisement from the Lord and are annoyed beyond what is 
right, and escape and do not bear that chastisement. Blessed the one who 
endures trial, for having been tested that person will gain the crown of life 
(Jac. 1:12). 

[25] When the all-powerful Lord became man for us, He did not enlist 
himself in the company of the rich and powerful, but in that of the pen- 
niless and those bom to be unjustly treated, and by giving power to the 
abusers, he preferred in exchange to defend himself by good deeds; this 
was so that we might not hide ourselves, because of our poverty (for pov- 
erty is the sustenance of Christ), and so that we might bear courageously 
whatever may befall. Those whose path lies through those same things 
are sharers of His glory; as Scripture says, “If we join in the sufferings, it 
is that we may join in the glory" (Rom. 8:17). 

[26] Foolish are the sons of men, if they cast upon those who do them 
harm the cause of their ills, as though it is not possible for Providence to 
bring affliction upon us by means of others; surely when a wife or child 
or servant or horse of dog are a hindrance and reason to fali — as the 
Lord God allows — they are taking the place of the One who is striking 


'' As explained above, Dr Buttner gives ąuite a different translation of the first part of 
fkis chapter: "Jesus [given in the manuscńpi] wird in góttlicher und menschlicher Natur 
geboren, und der Vater gibt das Kind hin, indem er es nach und nach opfert” The transla- 
tion given here reąuires a textual correction: 'O uiót; in place of ’lr)aoO<;. 
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us. Therefore it is necessary to attribute to the reasons that govern every- 
thing the decision concerning our chastisement, and the instrument used 
for this is not to be blamed; for no one has power over us, unless it is 
given to that person from above (cf. loh. 19:11); otherwise, the one who 
is whipped and the one who is branded will be blaming the whip and the 
branding iron in place of the person wielding the whip and applying the 
brand. 

[27] Not because we are unable to discover infallibly the reasons of 
divine providence and the causes of each thing that happens, not be¬ 
cause of that is it (true) that there is something irrational about the 
things that happen to us accidentally; just as God madę all things with 
wisdom, so does He continue to act day by day. Thus our role is to learn 
a lesson from the Gospels, that not even the fali of sparrows into the trap 
(cf. Mt. 10:29; Lc. 12:6) is without the decision of God, and to be con- 
vinced that nothing not good comes or will come from the Good, and so 
to give thanks for everything, though we may suffer in a smali way, sińce 
this is a conseąuence of being cured, being grateful to God because in all 
things He works for our spiritual healing. 

[28] It is necessary to profess our faith in God not only when He does 
us good, but also when He chastises us, sińce the purpose of this, if only 
we are willing, has for its goal our advantage; all those who borę afflic- 
tion with courage gave witness to this — the Lord's brother said: “You 
have heard of the patience of Job, and have seen the Lord’s purpose" (Jac. 
5:11 ), and the divine apostle Paul, "The sufferings of this present age are 
not worth comparing with the glory that is to be revealed to us" (Rom. 
8:18). 

[29] Those who are abusive should not be presumptuous, just because 
they are providentially the Instruments for spiritual healing to others, for 
in the case of iron-workers, a chosen piece of iron is placed between an- 
vil and hammer; due to its physical resistance, it is not such that it can 
be shaped into an instrument useful for life unless softened by fire. 

[30] The Egyptians and Assyrians humiliated Israel, which was 
handed over to them by God, but they paid the penalty for their cruelty 
because it was not as servants of God that they brought such terrible 
things upon them, but by their own cruelty, as slaves to their passions; 
that is why God declared through Zacharias, “I have been jealous with 
great jealousy for Jerusalem and for Sion, and I am angry with great anger 
against those who joined together in an attack against you; because I was 
angry in regard to a few things, but they brought together evil things upon 
you" (Zach. 1:14-15). 

[31] Among the hardships to be borne, some are voluntarily chosen, 
while some are completely involuntary; those that are involuntary seem 
to be morę meritorious than those that are voluntary, for those who sup- 
port them with patience, Just as the pains inflicted by order are harsher 
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than the pains that one wishes to have; “but each will receive a wagę in 
accord with his or her personal labour” (1 Cor. 3:8). 

[32] Sometimes, in the case of hardships that one takes on voluntar- 
ily, conceit causes problems and brings to light that the seed one has 
sown is fruitless; whereas in the case of those (hardships) from outside 
contrary to our will, the merit that comes from patience follows on the 
diminishment of self-esteem for those on their guard. 

[33] The Lord foretold his disciples, “You will have tribulation in the 
World’’ (loh. 16:33); surely, if it is impossible for Truth itself to have lied, 
then it is also impossible for things to be otherwise, and those who seek 
not to have tribulation are exiling themselves from this blessed place. 

[34] That person is not a lover of God, who does not avoid bringing 
harm in any way on a fellow human being; for how can someone who 
does not love — or I would add, who hates — the brother whom he has. 
seen, how can such a peison love the God, whom he has not seen (1 loh. 
4'20)? Therefore all those who fear any hardship because of such a 
wicked person, and are on their guard against being tried by anyone of 
that sort, will do everything to please that person.'^ But then, how can 
they be servants of Christ who not only try to please men in generał, but 
such as these? 

[35] The divine Apostle defined “faith” as "the assurance of things 
hoped for, and the conviction of things not seen” (Hebr. 11:1); therefore 
my fear is that because of our fear of hardships we may be found unsure 
in our faith, for just as a smali proprietor who gains a little rejoices all 
the morę, so someone will rejoice, convinced that in return for a short 
and passing affliction he stands to gain an abundant and etemal con- 
tentment, provided that he has not weakened in his hope, in relation to 
which his faith is defined. 

[36] The Saviour counted as a proof of the firmness of one's faith the 
following; “The rain fell and the rivers came and the winds blew, but the 
house built upon rock remained without harm” (cf. Mt. 7:25); so let us 
fear what is constructed on sand, we who are shaken by hardships. 

[37] The holy Fathers have said that the cause of things that are not in 
OUT favour are things really in our favour from the goodness of God, as 
He with temporary places of punishment forestalls the harshness of ever- 
lasting ones due for our failings. Therefore anyone who rejects these 


The problem here is to understand what is meant by Tr)v ek rtit; ltovripS(; v|)uxf)(; 5e5o(- 
Kaatv 0\iv|jiv; it seems morę likely that the reference is to the person who may inflict 
hardship, but Dr Buttner understands Leo to refer to the “soul” of the reader: "Alle die aber, 
4ie die Bedriickung aufgrund ihrer lasterhaften Seele filrchten und sich hutten, sich dieser 
Bedritckung zu stellen, werden auf jede nur mógliche Weise auf Mittel sinnen, ihrer Seele 
Gefallen zu sein.” 
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lighter things is unknowingly handing him or her self over to heavier tri- 
als. 

[38] The divine Apostle wisely teaches that four laws appear active 
within us, which are either coupled together or opposed to one another: 
and of these the two extremes are the law of God and the law of sin, but 
each of the others enhances and supports one or the other (of the ex- 
tremes) — the law of the mind for the law of God, and the law of the 
flesh for that of sin. Let us consider how great is the danger that sin, be- 
cause of our life in the flesh, may take the lead over righteousness. 

[39] Just as earthly flesh is a part of us by naturę, so also the mind is 
the best of what is in us; therefore it is for those who are intelligent and 
religiously minded to encourage the inclination in support of the law of 
the really good, and to guard what is most powerful in defence of justice, 
while not confusing the spirit with things and thus becoming imprisoned 
to sin. 

[40] As far as things to be done are concerned, it is a law of God and 
an unfailing principle, not contrary to the Old or the New Testament, 
that an abundance of well-being belongs to those who gain their being in 
the next life. 

[41] It is a law of the mind according to which we long for things that 
are the best, and advantageous, and truły pleasurable, being discerned 
unerringly by the mind, in so far as it has received from God the power 
to take the place in the soul of the eye. 

[42] A pursuit of passing pleasures, and a flight from things that 
cause pain, this is what the law of the flesh is; this law emerges and gains 
strength from the misleading administration of the senses. 

[43] The law of sin is the enslavement of souls through false pleasure 
so that they wander off and are carried far from the divine law. 

[44] The yeaming for futurę blessings works along with the divine law 
as it persuades one to put up with temporary pains for the sake of en- 
joying what are to be etemal pleasures; for that the divine Apostle meet- 
ing death every day (1 Cor. 15:31) pressed on towards the prize of the up- 
wardcalling (Phil. 3:14). 

[45] The devil collaborates with the law of sin by forming the attrac- 
tion of the senses towards the imaginary pleasures of this transient life, 
and also the revulsion from what is painful; because of this, Israel in the 
desert grumbled against God and Moses, and sinned against the Madia- 
nite maidens, and were loaded with hardships by the anger of God (cf. 
Num. 25:1-9). 

[46] While grumbling suggests escape from a short amount of suffer- 
ing, fornication suggests the deceit of the eyes by which a wretch is men- 
tally enslaved; similarly the law of the flesh, both then and now, as it in- 
volves us in a fali from what is good, establishes that the guilty person is 
liable to Gods judgement. 
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[47] The forethought of flesh itself has madę elear that the law of the 
flesh is destructive to those how observe it; for we put up with many 
things, in order to cure with painful measures our sensual naturę when it 
has fallen ill, preferring fasting and bitter medicine and amputation and 
cauterization rather than the things that cause pleasure, if we can escape 
the illness that comes from them. 

[48] Brethren, let us be terrified and lament lest, being granted during 
the few days of life here below the chance to choose what is best, by de- 
ceiving ourselves about the true life, we die a terrible death. 

[49] God organizes our lives for us by means of opposites, now pro- 
viding happy experiences to provoke gratitude, now inflicting unhappy 
experiences on us to make us develop; so those who react with annoy- 
ance towards the second are also those who are convicted of being negli- 
gent with regard to the first. 

[50] The Lord, being good, always does good; thus He is upright and 
"His face beheld acts of uprightness” (Ps. 10:7), as the divine David says. 
But humans, who do evil, are utterly evil; thus being twisted a person 
knows how to arrange crooked practices. Therefore, if someone follows 
the good and upright Lord, how can such a one intend to escape from 
opposing and wicked crookedness, and flee the twisted practices of the 
powerful? Weil, one should not be sorrowful about the troubles that be- 
fall one in life, being aware that the harsh pains of this life are arranged 
for us by wicked slaves for the sake of the hope in the good Lord that is 
ours; rather one should consider it all joy, in accordance with the great 
apostle and Church leader, when we meet various trials (Jac. 1:2), for we 
have elear proof from the disasters brought on the powers of evil that 
having moved far from their wishes, we are following the will of the good 
powers, and by their means we become kindred with God. 


Greek Text 

Highlighted in bold are the changes madę to Dr Biittners edition, with an explanation if 
needed in the apparatus criticus; occasionally his punctuation has been tacitly altered. 

[1] a "Eoti iiev f|iatv eic; ^oiriy Kai 5iaTpo(pfiv ó KapKOcpopoupeyoc; ek rfjt; 
Ynę oiTOc;- eux«piotO(;, Kard róv lepoi[;dArriv AauiS, dproę atrjpifei 
KcepSiow av0pwTtou' dAA’ el ouia^airi rioi napa twoc; 5iaPpaxfivai yoriSoc;, 
Etę dxpriOTEiav pri dya^riP^^^^^k taxiov Karayrd- Kai i[;uxii 5e Ttaoa, ote 
5 tatc; f|5ov(I)v Kai dveoea)v EKtppoiait; ouxvd 5iaPpexeTai, pri tieipaaiaoic; 
dva^ripav0eioa, Ttpóę ou5ev Eori xpn<ti|tov. 

3 ouiiPaiei V II 4 Tdxiov correxi: Tdxeiov V, Gartoy scripsit Biittner I tt)uxn 5e 
correxit Biittner; tt)uxh 5e V II 5 dva(aetov V I Etteippoian; V II 6 xpt)OilJOv conser- 
vavi; xpiloipo<; correxit Biittner 
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[2] P' ’ApTO7ioiE!o0ai róv aiTov Kai tpecpew i^jjac; tÓte Yiva)OKOiaev, i^yiKa 

n liuAn ouvTpii}JEi Kai Eic; ró xvo(I)5£<; KaraAE7iruvEi, aAAoję yap avt6v 
Eię aptou KaTaoKEuao0fivai d5uvarov Kai i}juxnv Tfjy 

TiEipatripioK; 7tuKvoI<; auvrpiPETaav 5ia0p£i};ai tóv Aóyoy d5iJvarov, 

5 £juóv jSpojjua Eori AiyoyTa, iva rEAEiwaw ró £pYov, (o) iipoK£xeipioiiai, td 
5’ Eorw f| ra)v niaEr£pa)v i}Juxd)v owTi^pia. 

5 AryOYTa correxi: ktfo'!/ TÓ V et Biittner I o addidit et crucem notavit Biittner 

[3] y ’Ek toO Yvd)vai td toO 0£oO SiKaioiiiaTa ró dYaiiav iiiiw toOtov 
jiEpiEOTf £V0 £v5£v Se 11 T(I)v owTiipitdy evToXu)v Yiv£Tai tijprjoK;, £K Se 
rauTtii; ii 0E{a nspi liiidc; dYdjiri, ii£0’ riv ii £ii(pdvioi<; toO dopdtou 0£oO 
Kai EVoiKrioi<; £i<; rdę dv0pa)Kivou<; t}juxd<;, e^ nę '1 Aóyov dppriToę 

5 £va)oi<; Kai ovTa)<; tbAeiwok;. Toivuv dpxii tfic; t(I)v SiKaiwiadTojy toO 
0EoO Y^dioECję Eoti tó e^ auroO Ta7i£iva)0fivai iipai; Sid jiEipaaiićoy 
d5uvaTov TOUTOU xwpic; tiiv ó5óv PaSioai Tfji; dpETfjc;, 5i’ ijc; cpEpóia£0a 
npoę TÓ teA£iov. 

3 ep9dvrioi<; V II 5 evtooi(; V II 6 Ta7ieivto0eivai V 

[4] 5' ’Apxiiv r(I)v )jaKapioii(I)v ó Eajttip tó jJĆtpióy cprioi (ppóvriiaa' touc; y^P 

TOiouTouc; 7nrwxoi>ę óvoiad^£i roi TTPEUjuaTr TauTriv tiiv KaTdoTaoiv, Ernsp 
dAAo, Tl KaTop0oOv nap’ iiiaTv (fl) tó 0A(p£o0ai; OukoOv ol tóv jjii Ttię 
“PXnę ^niPdvu, Totę e^ oię npoPaiv£iv d5uvaTov auTti Se Sid Tojy 
s nEipaTripia)v EupioKETar touc; EcpiEiaEYOuc; Trię £v XpioT(I) npóc; 

0Aii}nv EauTOui; STOiiad^EW śndyaYKEi;, KaTd tóv £inóvTa Eo(póv T£KVov, 
ei npoafjXd£<; 8ovXeveiv deio, £To{paaov rr]v \pvxt]v aov dę n£ipcccrpóv. 

1 peTpióv 91)01 correxi: pŹTpiov tfj ęuoei V et Biittner II 2 eiitep correxi: Snep V et 

Biittner II 3 f) addidi II 4 e7tiPdvTt correxi: śitiPdvTa V et Biittner 

[Without the correction in linę 1 91)01 has to be understood, which is possible; 

on the other hand, one can see how jt could have been corrupted if it were 

present.] 

[5] e' Meya dv0pa)no<; dAri0(I)<;, óti 0£oO £iKd)v £v TOię ouoi, tou nćtai 
ndvTa)v ónEp£X 0 VT 0 <;, EnETai Se Tfi d^ia tó ijeyoc cppov£tv Sittói; Se ó 
TOÓT oy Tpónoi;, ó ia£v tk; (bv, ó Se óvoijaęóiaEvo<;’ oi ijev Ydp, dSouAa)Tov 
Trię d0avdTOu tltuxri<; tó KaTdoTiiija toTi; (p0£ipoia£voi(; dnaoi n£pi- 

5 oaięoYTEi;, ÓYTOii; Eioi ia£YaAó(ppov£(;’ oi Se un£iKOVTE<; śni nAouTou dSri- 
AoTtlTl, Kai TOUTOU £VEK£V Ull)riAocppOVOUVT£<;, TÓV uS£piKÓV ÓYK 0 V 
(pśpouoi. 0uK0uv Tiijo0£tp yP“ 4 ’WV ó 0£to<; AnóoToAoę, tiiv cpavTaaió)Sil 
TauTriv uilJriAo(ppoouvriv ŚK^aAiSy, tou dAri0ou<; ijaAAov dvT£xe™i, 
tllj(l)v TÓ noAiTEuiaa Asy^y ev oupavoT<;, Kai £v navTi 0AiPóia£voi, dAA’ 
10 ou oTEvoxa)pou}i£vor Kai au0i<;' ou iaóvov Se dAAd Kai Kauxóia£0oc £v 
Tatę 0Aii};Eoiv. 

1 ToO Ttdoi correxi; roundoi V, TOÓTtaoi Biittner II 3 oi pEV ydp correxit Buttner: ó 
pev ydp V II 4 Kordoripa V II 5 utir)KOVTe(; V I itAouTip V II 8 uv|)iXo9pooóvr)V V 
I pdAAa V 
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[6] 'EjieiSn TO iiev Kupiwc; uil)riAóv nap’ iiiaw dvaYKaTov oiKo5oiieTo0ai, 
TÓ 5’ ou Kupion; tpóncp navTi Ka0aipe!o0ai, iKavóv eoti koI npóę aiacpo) 
Totę dv0pa)KOi<; ró 0AiPeo0ai‘ KccrepYd^erai yap óno}xovijv, r\ Se SoKi}xt]v, 
£K 5e tautrię epyoy enetai tśAeiow toTc; 5’ ev TeAeiótriri ndyta KaTtipyri- 

5 tai td Trię yrimÓTriTOc;, drwa eioi td tnę Kdto) nspicpopac; touc; dno yfię 
TÓ cppóvriiia nepioai'vovTa Kai aixiaaAa)Ti^ovTa- ek toutwy oiKoSoiaEiTai 
A{0a)v ó nupyoę toO dAri0(I)(; unEpavEOTriKÓTO<; cppoYtipaToę- eoti koI 
XaAdvvric; nupyoę Ka0aip£OEa)c; d^ioc;, tó ek yŚYOuc; Kdi Só^ric; Kai 
nAouTOu Kai KdAAouę Kai poiiirię ocóiaaTOc; Kai t(I)v óiaoiwy toutok; 

10 ui};ouia£vov (ppCYripa, onep eię yfiv KaTaonÓTai Tfi tó)v 5ia(pópwv n£i- 
paTTipiwY npooaycjyfi, docpaA(I)c; 5i5aoKÓVTa)v iiiaac; tó doTaTov Kai 
dnaTTiAÓY EKdoTOu tćoy tó toioOto uij;a)iaa £pyaęoia£va)v. 

5 vunlÓTr|TO(; V II 6 EKpaAtoTi^OYTa V II 8 XaXavvri(; coiTexit Biittner: xciXavri(; V I 

KaOepetoc; V 

[7] ’Aya0ÓTriTO<; dpuoooę ó nAdoaę lijadę óndpxei 0£Ó<;, £v ou5£vi KaKu- 
V£o0ai ^ouAETai Ti^ę iiliETEpaę ęwfję' o0£v Kai ó TaAainwpćoy TauTriv to) 
npwTonAdoTCp KaTEOKEudoaTO' dAA’ śnEi Triv dv£oiv ó ex0póc; ouv£p- 
ydTTiY Aapd)v unEoKsAiOE tóv 'ASaji, Triv £v tcoSe t(I) KÓoiicp 0AIijHv Eię tó 

5 ndAiv £K£iva)v twv dya0(I)v, (Ly Ei^EnEooiiEY diisAtioaYTEę, £ni5pd^ao0ai 
(ÓKOYÓiirioE, unaAAdTTWY iiiidę ey oocpia noAAfj Kai xp'lciTÓTrii npóę Triv 
Tfjc; dnopprjTOu laaKapiÓTriTOc; KAripouxiaY. 

3 7tpoT07tXaoTto V 1 avaioiv V II 6 U7taXdTTtov V II 7 óitopriTOu V 

[8] x\ '"Eoti ti napa Totę ouoi nep rfj śauTOu cpuoei KaKÓY, Kai au ÓYOiaa^ó- 
psYOY iJEY toioOtoy, dya0onoi£TY Se SuYdiiEYOY' tó youY cpuoEi Kai (p0o- 
ponoiÓY KaKÓY, onep eoti diaapTia, (tó) 5Ł toO SoKOUYToę dya0onoioO eS, 
illjćÓY dnooKopaKi^ETar n&acc yccp ncciSeicc, (pnoiY ó 0£Toc; 'AnóoToAoc;, npóę 

5 jUEY ró napÓY oó SokeI xoip5<; hiyoi, dAAd Aunrię. uoTEpoY Se KapnÓY 
sipriYiKÓY Totę Si’ auTiic; yEyupYaoiiEYOK; dnoSiSwoi się owTripiaY. 

1 Ttep Tp correxi; nepl tr|V V et Biittner I 9 Uoei V et conservavi: ęuoiY correxit 

Biittner II 3 ró 5e correxi: 5ld V et Biittner 

[9] 0' nOp liEY eotI tćóy 0AiPoia£Ya)Y KapSiac; ouiacpAEyoY nEipaoiaóę, 
EyKttTdAEiiaiia Se nścpuKE toO nupóę ey uAri tiyI yEyoYÓToę ó £k£T0£y 
onoSóę' 0001 toiyuy ey unoiiOYfi Touę EniÓYTac; S£XOYTai nEipaoiiouc;, Kai 
KapTEpoOoi lió SuaxepaiYOYT£<;, SuYaYTai jjetó toO 0£OndTopo(; AśyEiY 

5 AauiS, "Oti cmoSóy (Sę ei' oćpzoy eęayov, Sid Tfic; e^ auToO oicpEAEiac;, Tdę 
t}iuxd<; TpEcpóiiEYOi Kai niaiYÓiiEYOi. 

1 aup9XeYov correxit Biittner; oup 9 XEYtov V II 2 ttupóp correxi: npó V et Biittner II 

6 7teiaivó)jevoi V 

[10] i' TćÓY ouYninTÓYTOiY riiatY dAyEwwY £OxaTOY eotI Kai toTc; noAAotc; 
(ppiKcoSEOTaTOY r] Tfjt; dnooTEprioię' unsp TauTtię ydp ndYja Kai 
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5p(I)ijev Kai 7idaxoiJev, Kai td ovTa 5e eux£pa)<; TtpoiepeSa, ójote pf] 
Baydro) 6iioiieoe!v ólKK' ó Kupioę tó Kard toO KOopoKpdTopoc; Bdpooc; rfi 

5 iilićoy da0eveią ev0E{<;, 5i’ wy EJiioKtiJiTei pii cpo^EToBai djió tó)v 
ditOKTewóvTWv ró o(I))ja, ti^v Se i1juxiiv d7toKrEivEJV juj) SuvapEvwv, tiiv 
£ v Totę eAdrtooi tóAiiay Kai tó dntoriToy ek tioAAoO toO iiepióvTo<; 
£5i5a^ev ó Y“P tó tiAeoy EiodYEiy napd rfję eyroAnę djiairouiieyoę oi)k 
dy jioTE ÓKytiofi tó sAattoy, ei pii tautrię KaKwę EKiAtioEtai. 

2 9piKo5eaTaTov V II 3 ei;x£p<j<; correxit Biittner; euKepwt; V II 6 d7toKTevvóvrwv 
coiTexi: dTOKTevóvTWv V et Biittner I a7iOKTeivEiv (sic) in marg. V II 7 auTtór]- 
TOV V 

[11] la' Eię KpioTÓę £oriv diiapxii twy nioTEwy Kai pi^a twy ey aura) 
pAaoTriodyTCjy Sei Se tf] diiapxfi JipooEoiKEyai tó oAoy, Kai rfic; 
noiórriTot; tf] pi^n KOiyotyeiy td eKET0£y eKipuoyta. Tię ó AÓYoę Ti]y djió 
XpioToO ii£v nap’ iiiićoy (^riTETaBai npooriYopiay, riiy Se Kard XpioTÓy tou 

5 piou nopeiay, rjy EKEiyoę ePdSioey, ok; ouk dyaYKaiay Siaxocuya)oiv 
dnayaiyeoBai; Ou y“P ndyreę, oi AeYoytet; Kupie, Kupie, EioeAEuooyTai 
eii; Tiiy ^aotAeiay tou 0 eou‘ Kai ó ’AKÓoroAo<;' jutjur/rat juou Yivea0E Kad(hę 
KÓyd) XpioT(p‘ ójate tou nioTEUEiy ouSey óyiydiiE0a, (el) pi] KaBoK; ó 
Seonorrii; XpiOTÓ<; rpy ey aapKi ^ojpy pyuoE Kai tipeTę aipoupey tÓte 
10 Y“P tfi dnapxn Kai rf] pi^ri EupE0rioópE0a, ote Sid Tpi; ttuy nEipaopwy 
uTtopoyfję noAuy cpepopey róy Kapnóy. 

5-6 oi Aeyoytei; in marg. V II 8 ei addidit Biittner, om. V 

[ 12 ] ip' naxu pey eori Kai ye&bec; ró ek ttuy KOopiKtuy OTOixeia)y Kpa0ev 
nap ppTy atupa, Kai npóę tó ouYYeve<; rf] (puoEi PptBoy Kai KaBeAKoy tóv 
youy pptóy róy oupdyioy Betoy Se n xpilpoi tó nyeupa, Kai rtuy oiKEiojy 
Kai Kard cpuoiy Sid nayTÓę ópeYÓpeyoy eni Se Tf]<; npóę ró dyo) Kai Karo) 

5 ecp’ dnaoiy dyBoAKfję oupPaiyei ró KOucpóraToy pey rpy dyoSoy eneoBai, 
TO) pdpei Se tó KaTOicpepei;- Ste roiyuy p 0 Aii|h<; tó Papu AenTuyei 
ecpóAKiOY, poriBet to) yo) npóę rpy Kard (puow óSóy, KdKeToe cpepei tóy 
dv0pa)7ioy, ou ó XpiOTÓ<; eotiy ev Se^ią tou narpóę Kocde(ó}ievo(;. 

1 oTOixeTov V II 2 Ppu0tov V II 4 rtit; correxi: roTę V et Biittner II 5 dvto5ov V II 6 6 te 
correxi: Sn V et Biittner II 7 va) correxit Buttner: voi V II 8 Se^id V 

[13] ly' Tfjt; EY uAp pey pSoyfii; eari aapKl Kai nAfiBoi; aipatoc; Kai pdpoę 
otópaTOi;- rauTriY KtoAuouoa, Kai óSuyriY dvTi0EToy eneiodYouoa, (n 
0ATil)i<;) rpy tou oapKiKou pdpouę ouyTiBeTaf dno (pa)yf|<; Ydp cpnoiy tou 
OTeyoYpou pou sKoAAijdr] ró óorouy pou rfj accpKi pou. 

1 oapKi Kai correxi: oapKiical V, oapKiKfj Biittner II 2-3 Ó GATtjni; addidi II 4 ekoAu- 
Gti V 

[14] i5' OuSeii; KaBapóc; eniKaAeoai tóy ©eóy Suyarai pp nrepóioaę tóv 
Y ouy npóc; Auroy euk; y^P dYoita rpy paraiÓTriTa, Kai ^pTEt tó ipEuSoi;, 
SitÓKOjy td npóouAa, Kai wę eoTtoTa td (peuYoyra AoYięópEyoę, eni 
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Xa)pa<; eoTriKEV dWorpiccę, ev fj tt 7 V ciS?]vKvpiov d5uvarov dSeadar dAA’ li 
5 0A!i};i<; u7iepcppovET t(I)v pataiwy, TiapaoKEudęouoa, ek TOUTa)v ydp koi 

EJii TOUTOię pAaoTdvEi, we; td jioAAd Se dva) cpśpEi tóv voOv, koi auTÓv 
Ka0ap(I)<; £mKaAETo0ai SiSwaiw 6Xi\piv ydp cprioiv K<xi Ó8vvr}v evpov, Kai 
ró oyojua Kvp{ov ETteicaAeadjUfjy. 

8 euptov V 

[15] le' OuK EOTi tdę owtripiouę £VToAdc; ev uTiopovfi KaTop0oOv, Kapno- 

(popeiv 0su> Kard ti]v dYa0i]v tdę t(I)v KaXd)v oKEppdtwy etii- 
KapTiiaę ei pi] dKpi^fj oxoiripEv Tourwv EiSpaiw wv ydp nę Sid 

Tfję yva) 0 £a)<; pn ^e^dSiKE, Tiva tpÓTioy eorai KatopOcoTTię; Tpv Se 

5 yv(I)aiv ri eppEAsordtri peAstri S{Sa)oiv, rauTriv Se ai tó)v 7iEipaapó)v 
XopnYO'JOiv EJiKpopai- dAiipeię ydp cppol Kai ócMÓc^Kai rjoptoam pe, ai 
EVToXa{ aov peAe'rrj pou- wę o ye toutwy pev eKtóę ou peAetpaEi 

tdę Ka0apTiKdc; tpc; ijjuyfię evToAd<;, pp peAerwY S’ ou Yva)poei- iiYvdTiKd)<; 
Se ToO 0EIOU Tióppo) ^aSie! toO 0eAppaTo<;, dnoyeuoaę S’ autoO npóę tó 
10 EvavTiov Tpajipoerar tp Se toiautp KepitpoTip p petd Saipóva)v ev tfi 
Feewp KatdKpioK; eiljetai, pę dpyn tó dnoSiSpdoKew touc; neipaopouę. 

4 KOTOpOtoTtit; coiTexi-. KaTOp0ÓTT)(; V et Buttner II 5 li coiTexi: ol V et Buttner: I 

ElilieAeoTaTr) litAerti coiTexit Buttner: eii)jeXeoTdTriv lieAerriY V II 6 xtopOYoCoiv V 

II 8 tiYYOHKtbt; coiTexi: dyYoriKÓt; V tiyywtiKtot; Buttner 1111 yTcctyf) V 

[16] tę' 'Aokouoiy oi 0A{povTe(; Kai enriped^OYTet; twy 7iaoxÓYTa)Y KaKWc; 
iiepiYiYEO0ai, Kai ey tp twy yikcpytwy poipą Ka0ioTao0af dAA’ ei eyYO)- 
oaY, Tout; t};uxiKOu<; dYOi^aYtet; ócp0aApou(;, ok; autoi peY eioiY utió tou 
pioaY0pcjÓKOU SaipoYoę eYEpyoupeYOi Kai KataorpecpopEYOi, tp Kai się 

5 opyaYa Jipóę tpY dSeAcpiKiiY unripetriaaY KdKwoiY, ekeTyoi Se tóy twy 
TiapaKApoEcoY KupiOY exouoi, Sid tćoy aurwY 7ta0npdTa)v pwYYuoYret; 
npóę uTiopoYpY, eauTOuę peY Sy dtAocpupoYTo Tfjt; eoydtpt; ptrpt;, ok; 
peta ti]y eTiiyYWoiY ó 0 eTo<; 'AtióotoAoc; AsytoY tóę, oi3k etpi iKOYÓę 
KaXeiadai dnóaroXoę, on iSm^a ttiy £KKXr]<nav roO 0 eou, touc; Se niTiTEiY 
10 uji’ auTtÓY Yopi^opeYOuc; e^pAwodY te Kai epaKdpioaY, cuc; ó auTÓc; 
napioTpoi OauAoc; toTc; tote SiWKopeYoic; ouYKaKOUXETo0ai Se^dpeYoc;. 

1 ETieipedęoYTEc; V II 2 viKÓvTtov V II 7 óAtoęupoYTO V II 11 rotę V 

[17] Touc; peY xQ>v dY0pamci)Y ey eniTipioic; Ka0eoTpKEY p ^wp- oi Se 
dpepTiTWc; eyoyti 0eou TioAiTEuoYTai, Kai toutok; ouyteAeT KCKeiYOię tó 
iidax£iv KaKtóc;, TtoY peY oToy Tiup xa)YEUTppiOY eKSaTtoYĆOY tó peAiopa- 
Ta, TOic; Se OTEcpdYWY Jipoo0pKp Kai iepćjY peTouoia. Tó peY ouy 7ipcI)TOv 

5 'loaiac; SeiwYUCi AeycoY- 8i ócpiapńaę jSperyu n eAuTrpacr ctutoy Kai indra^a, 
Kai dnearpeipa ró npóacouóv pou cttt’ ctutou' Kcri eXu7n]dr] Kai inopsódrj 
OTuyYÓc; EY tatę ó8oię ctutou, iaadpT]v ctutoy, Kcri 5i8(x)Ka aurw napdKXr]aiv 
dXr]dtvt]v TOU SeuTepou Se 'Id)^ Kai riauAoc; papTupet. 

1 Touc; correxi: Totę V et Buttner II 2 dpEiiiiTtoc; correxit Buttner: dpETiTtoc; V I 
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kokeIyok; correxi: KiKfiiywę V et Biittner II 3 nup V I xoveuTtipiov V I eK5a7tovtov 
correxi: eK5a7tavtov V eK5anavóv Biittner 

[18] Hl' T(I)v jiEipaęoiiEva)v ol ii£V ujiEp eugePeioc; U)<; oi YHVvaiócppovE(; toO 
KpiatoO dBAriTai, r] dAri0£iocc; ev rotę Kaff £Kaorov jipdYiaaoi, oioei 
ÓTtEpaSiKOÓiaEYOi, ęriAoOvrai, Kai óp{ęovrai, f] ouKO(pavTo0vrai, t] dito- 
oT£poOvTai, f] SitÓKOYTai, r] iiaori^ovTai, r] dAAait; Kdoxouoi' ot Kai 0ap- 
5 poOvr£<; 5uvavTai npóc; 0eóv Aeyeiy, oti "Evek« aou docvavovfxe9cc oArjy 
rt)v j/ju£pav, Ecp’ oię ró rfję Só^rję meOpoc in<xv<xneTiocvT<xv YivovTai Ydp tG)V 
naQ&v KpioroO KOivwvor ol 5Ł in ouSEpią £iicpav£T aitią £vavTiÓTriro(; 
rfię £v TOię TiEipa^ouGi, iióvri<; Se x<lpiv cpiAapYupiac; ekeiywy, Kai tfic; 
TiEpi Twv auTotę unapxóvTa)v axeo£a)(;, GUKOcpavro0vTai, Kai ^riiiiouy- 
10 tai, Kai dAAcot; 0AipovTai, Kai (pov£uovrai, ok; NaPou0ai Sid róv dpjiE- 
A(I)va Tiapd toO ’Axadp. 

"ESo^ay ouv tiai r(I)v KpotEptoy oi Seutepoi Kard rdę dvn5óo£i<; toO 
liio0oO A£m£O0ai' dAA’ sjiEi 7ipo(pav(I)(; pev ekewoi tó tfit; TiapaKAtiGEOK; 
£Xouoiv oirioy, nap' auTÓoy róv toO 7idGX£iv Kaipóv rdę Ó5uva<; KOUcpT- 
15 ęov, toutok; 5’ ouSey egti EpipayEc; Kai £U7ipÓ07iT0v tó 7iapaKaAE00v, ECp’ 
Kai ó5upovrai PapuTspoy auAAoYlaaa0£ TOię £v £u0uTriTi KpivouGi, 
6rv Evr£O0£v soti ouvaYÓii£vov we; ei Kai pi] 7 iAeiovo<;, rfi<; aurfic; yoOv f] 
eYYutotu), pio0aTto5ooia<; oi Seótepoi tetj^oyrai, paKpo0upa)<; rd oup- 
mjiTOVTa (pśpoYTEc;, r] eIc; Autpoy dpapTripdtoiy td oup^awoYTa jiEipa- 
20 Ti]pia toutok; oioovTai. 

2 ev TOK correxit Biittner: Totp ev tale; V II 3 ^riAoCyrai in marg. V I tópC^oyrai V II 
3-4 atió OTepo0vTai V II 7 oi 5e correxi: el 5fe V et Biittner I ou5epia V II 8 Tfjt; 
correxi: Totę V et Biittner II 9 twy auToIp u7iapxóvTtov coiTexi: tóv auTf\<; óndp- 
XOVTa V et Biittner I U7tdpxovTa (jxeoeto(; in marg. V II 10 vapoO0e V II 13 AoiTieoBai 
V II 14 tÓv: Ttov V II 14-15 KOU 9 {^tov V II 15 toutok; correxi: toutou V et Biittner II 
16-17 ecp’ U) correxi: źcp’ <Lv V et Biittner II 16 oyKkoyiaaaBt correxi; 
ouAXoYioact6ai V et Biittner II 17 oTt correxi: Tl V et Biittner 

10' AoYpdTCOY vooouvTE(; 5iaoTpocpi]v oi SićuKTai toTc; TiioToti; EmcpuoY- 
Tar xpilMÓ:Ta)v voot]oa<; spcjTa ó 'louSai; tóv 5v5doKaAov kpoeScpke" 
PapuTEpoY T(I) pa0riTfi tó KaTdKpipa- ou Y^p dYvo(I)v, ttp 7td0£i 
TucpAoupEYOc; TÓ ouYYev£(; ditripYTioaTO. Mav0av£Ta)oav oi 7iA£OV£KTiKoi 
TÓ uKÓSEiYpa, Kai tóv Kpripvóv tou TiTCopaTOi; £uAaP£io0a)oav. 

3 TÓ 5e TidOei correxi: TÓ Si nd0ri V, td Si 7td9ri correxit Biittner II 5 Kpupvóv V 

k' Auo Eię Ti]v naAaiGTpay KaTaPaivóvTa)v dv, ó p£v uti’ dAsiTiTri Kai 
GUYEpYaTri iipocpav(I)<; napEOTtOTi Kai 0appouvTi uTiooTf] tóv ay&ya, 
arepoę Se toioutou tivó<; S{xa KOvioriTai Kai dvSpioriTaf notoi; toutcpy ó 
S oKipcjTEpoi;, r] Sf]Aov oti ó Seutepoi; Guv(eTai, ei priSEpifii; jiporiYil' 
oapEYric; aiTiai; utió tiywy ćireip£aęópevoi, toutok; KapTEpćui; eveYKc[>v 
TE Tdęaa0oi; 

5 Ś7teip£aęópEvoi V conservavi; ijtripedęe<j6£ scripsit Buttner I toutok; scripsit 


[19] 


[ 20 ] 



LEO OF OHRID; THE NEW KEPHALAIA 


139 


Biittner; oTę V I ev£YKtóv te coiTexi; źveYKtI>VTe<; V, Ev£yKÓVTe(; scripsit Buttner II 

6 TÓ^aoBai accepi: T£Tdęao0ai V, rd^aoGE coiTexit Buttner 

[21] Ktt' Touę diieTÓxou<; naiSeiat; ó iaev 0eTo<; 'AnóoToAot; vó0oi;ę i^yettai Kai 
ovx uiOLtę, oę to{vuv 5id raurrię uioGeteT dSeAcpouę' etę naiSeiay ydp 
(prioiv vno}i£veze' cbę uioię i3juiv npoaęepezai. Mi] eykAeiou, uk’ autoO 
7ieipao0fivai iiapaxa)pouiaevo<;, tó 5e KepSoę oTov okoiió)v, ndaav 

5 X<xpiv, Kara róv EijióvTa, drav neipaapoię nepineipr] noiKikoK;. 

2 Ot; correxi; correxit Buttner, ol V I dSEAcpout; correxi, i5eX9Óv V et Buttner (et 

sign. interr. add. Buttner) II 3 riptv V I eykAiou V II 4 7tapaxopoijp£vot; V I riYEioai V 

[22] Kp' Td ujidpxovra rivi £V £AEriiaoouvn K£Vouii£va Autpoy t[)uxfl<; "cw 
KEVoOvTi Yiv£tai. Tl ouv; Ei Piaicoę SiapjiaYWoi, rotę dnootEpriGeToi dv 
KapTEptiocoow Elę ęriijiav; Ou cprioi ó GeToi; 'AnóoroAoi;’ tiiv apnccyr]^ yap 
rwv ÓTiapxóvTU)v peta X(^P^ę Se^aade, yiycóaKoweę Exeiv eauroię Kpeizroya 

5 vmp^iv £v oupayoię Kai pevovaav; 

4 SE^aoGai V I KpeltTOY V 

[23] Ky' '0 uióę Y£vvarai oi5t]pą) Kai ó 7iaTi]p to t£Kvov PiPpcóoKETai Kard 
Ppaxu 5a7iava)ii£vo<;’ koi AuKriv i] diaaptia Eio£V£YKoOaa 5i’ aOTfjc; 
i]v£YKaTO Ti]v dvaip£oiv. Ol yoOv rnv diraptiay aurtoy EupóytEc; Kai 
liiot]oavT£<;, ouv£pYdTriv Jipói; dAAoTpicoow tautric; ti]v Au7iriv 5£^ovTai. 

1 'o ulót; correxi; IriaoOę V et Buttner II 2 5a7tavóp£vot; V II 3 £uptóvT£t; V II 

4 ouvEpYaTtiv correxit Buttner: oUYEpYÓrri V 

[24] k5' ’'Eoti Kai Aujiri Tidoxouoi ouk EJia)(p£At]<;, dAAd Kai tj;uxiKÓv 
lidAiota KaTEpYaęopEYri 0dvaTOv OTav ek’ dSEAcpiKoti; dYocGoTi; ou Tiiató- 
14E0a Kai TÓ) ^ińAą) 7iapo^uva)i4£0a, EYKoroup£v 5e Kai PaoKaivoii£V, Kai 
auGii; 6rav ujió Kupiou iiai5£uói4Evoi ii£pav rou Ka0t]KOVTO<; 5uoa- 

5 vaox£T(I)i4£v, Kai EKAucóiJEGa, Kai ti]v Jiai5£iav ou (p£pa)i4£v paKcćpioę 5s 
avrjp, dę ónopeyei neipaapóy, ou SÓKipoę y£vd^£voę Arfiperai róv areęavov 
rfję(cońę. 

2 pdXXioTa V II 3 7iapoęuvópe0a V II 5 EKAuóp£0a V 

[25] ke' ’Evav0pa)7iT]oa<; ó Jiavro5uvaiiO(; Kupioc; 5i’ ou tf] pioipa t(I)v 
jiAouTOuvra)v Kat 5uvar(I)v, tf] Se zu)v 7iEvixpd)v Kai dSiKEioGai TiEcpu- 
KÓTCjy Eauróv EyKaTEAE^E, Kai Touę ŚTiripEaoTdi; loxua)v d)juv£o0ai 
EUEpYEOiaii; lifiAAoy niiEiPEto, iva jatiTE Eni ji£vią EYKaAujiTOiiaEGa- 

5 rpocpói; ydp autr] Kpiotou" Kai paKpoGuiacoi; (pEpa)ii£v td oui4Ki7iTOVTa' oi 
ydp Sid T(I)v auT(I)v ekewcjy ó5£uoavTE<; Kai tnę Só^ric; Autou 
KO iva)vouoi' eiksp ydp (prioiv avp7tdaxop£v, iva Kai ovvSo^aadu>p£v. 

3 dYKarEAE^ai V I ETtEipEaoTdę V II 4 EYKaXu7tTÓ)jE0a V II 5 9Epo)jEV V 

[26] K<;' Mdraioi oi uioi tó)v dv0pa)Tia)v, rou KaKuv£o0ai Tr)v aitiay TOię 
KaKOTioioic; £mppmTOVT£<;, ok; ouk £^óv tf] iipovoia 5i’ ezepcav iiiaac; 
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0Atijjai‘ oiiou ye ><“1 Yuvn Kai jiaTc; Kai oiKetric; Kai iTmoę Kai kuwv 
T ipóoKOiiiaa Kai oAioGoę eKxwpt]oavTOc; toO Seojiótou 0 eoO, tóv too 

5 KAt]TTOvro<; ?ipa<; rónov eTtAtipcoaay. Ouko0v roTę ró 7iav Sie^dycuGi 
AóyoK; dva0eTEOv rfię naiSEiac; ti^v Kpiow Kai tó tautrię opYavov ouk 
aiTiaTEoy £xev y“P ><“0’ 'ipd)v £^ouoiav ouSEię, ei £oriv aurćp 
5£5opevri dva)0EV ei Se pn, tóv ipavra ó paoTięóii£VO<; Kai tÓv Kauari- 
KÓv oiSnpoY ó KaiópEYoę dyti toO iiaoTięovTO<; aitidoETai Kai toO 
10 Ka{ovToc;. 

2 enipi37tT0VTEc; V I e^ioy V II 5 OUKOW Biittner II 6 dva0ETTaiov V II 8 iiiavTa V 

[27] kC Ouk EKEiSr] touę Tf]c; 0£{ac; npoYoiaę Aóyouę Kai tdę aitiac; ŚKdoTou 
TĆoy Yivop£va)v dv£upioK£iv docpaAoK; ou 5uvdii£0a, Sid touro sori n 
Tiapd Totę ou|iiiijiTouoiv f|iiTv 7i£pi0TaTiK(I)<; aXóyvoxov wę ydp £v oocpioc 
ndvTa £jioirio£v ó ©EÓę, outoj Kai Ka0’ r)ii£pav jioiei. 'HpETEpoy ouv Eoti 

5 5i5ax0nvai jiapd tćoy EuaYY£Aia)v, d)<; ouSe i] t(I)v oTpou0(I)v Eię nayiSa 
titwok; napa Yvó)priv Eorai 0 eoO’ Kai san 7i£7i£To0ai, (hę ov5ev ek toO 
'AyaGoO ouk dyaGóy yiyErai f] y^^tiOETai, Kai ouro) pEt’ £uxapvoria(; 
(pśpEW £(p’ dnaoiY, dAyouYTaę p£V npóę piKpóv, £K£i Kai toic; iatpsuo- 
pEVOi<; ETiEtai rouro, EuxocpiOTOuvTa(; Se ró) 0 eó), oti Sid 7idvTa)v ripiv 
10 ij)UxiKÓv TipaYpaTEuETai lapa. 

[28] KTi' Ouk dyaGuYOUTi póvov E^opoAcyeToGai Se! ró) 0£Ó), dAAd Sp koi 
T iaiS£uovri, EHEi Kai rourou ró teAo); dv y^ PouAa)p£0a Tipóc; ppEtśpay 
T£iv£i dYoc0a)ouvriv sSEi^ay ró roiouro oooi paKpoGupwc; rdę GAiijiEic; 
ujipYEYKay ó p£V GEdSsAcpo); Asywy, T>]v vno}iovi)v ’I(h^ tjKoaaorre mi ró 

5 zśXoę Kvpi'ov eiSere- ó Se 0£To<; djióoroAo); nauAo<;, Ouk m mdrjpcaa 
ToO vuv mipoO npóę ti^v pieX\ova(xv Bófycv (X7toK(x\v(pdfiv(xi się ijpdę. 

2 PouXóiiE0a V II 3 dyaOoouYriY V I to roioOrov V 

[29] K0' Ou GappEw rouę ETiripsaord); śni rourcp SeT, ok; rpc; śrEpoiy i|;uxiKfię 
iarpeiaę rf] npovo{ą Yivovrai opyaya- roię ydp oiSrip£Uoiv ekeTyo npóc; 
o(pupav Kai dKpova Ka0iorarai ró aiSripov, o Sid (puoiKriv dvriruKiav 
pr] paAarróp£vov ró) nvp{, npóę ri okeuoi; ró)v duayKaiwy ró) |3ia) 

5 ru7iu)0fivai ou nsipuKE. 

1 ETtl roÓTtj) correxit Biittner; eni roOro V I 5eT ; 5r| V 

[30] A' Aiyunrioi Kai Aooupioi, napd 0£ou rouroię eK5o0evTa róv 'lopdriA, 
£ranEiva)oav, dAA’ EStuKay SiKriy rpc; o(pó)v ó)pórriro<;, ŚKEiSp oux ó)<; 
0EÓ) SiaKovouvr£<;, oiKEia Se atporpri ndGr] SouAEUOyrEc; rd ÓEwd 
ekeiyok; SESpdKaor ó0ev Kai Sid Zayapiou (prjoiy 0eó<;- E^ifAwaa r/}v 

5 'lepouaaAĄfj. mi njy Ei(hv (fjXov peyccy, mi óp)n)v peyaArjy dych ópyi(opai dni 
rouę auvE7nri0£p£vouę upiv, dv0 wv Eyo) pEV (hpy{adrjv óAiya, aiiroi 5e 
auv£0£vro upiy mm. 

I EK5o0evTa correxi: ^KSoG^yreę V et Biittner II 5 |jeYciv correxit Biittner: peya V 

II 6 OUVE7I1T10E1111EVOU(; V 
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[31] Aa' T(I)v 0AiPep(I)v eTiKpopćoy, ai pev, toTc; dv0pó)7ioi(; ekouoioi, ai 5e, 
jidiijiav dKOuoior SoKoOoi 5e t(I)v eKouoia)v eniKEpSeoTEpa td dKouoia 
rolę (pEpouow £V uTtopoyfi, wę t(I)v oiKEio0EA(I)v 7ióva)v oi e^ eki- 
TaYpdTCJy ^apuTEpof Eicaaroę Se róv juja0óv Kard tov ihov k6t:ov X?]\jjerai. 

2 7taii7tav V II 2 eiti KEp5eoTepa V II 3 oiKeito0eXtov V 

[32] Ap' ’'Eotiv ote rotę ekoOoi 7 iovt]paoi Jiapriva)xAno£v oirioic;, Kai tóv 
onapsYTa kókkoy eSei^ey dKapjiOY- ETii Se twy napa Yva)iiriY i^pErEpaY 
EKTO0EY, OUOToAfi TOO CppOYt]liaTO<; EJlEtai ró £K rfię UJlOpOYfję KEpSoc; 
CpuAdTTOUOlY. 

1 7taprivóxXr|oev V II 3 eitETai V 

[33] Ay" ’£y TU) KÓapu) 6Xi\piv Ęere roTę pa0riTaT<; JipoEmEY ó Kupioc;' ei toiyuy 
dSuYatOY i};Euoao0ai ti]y AutoaAriGeiaY, Kai tó TipdYpa SAAwę £X£iy 
dSuYacoY, oi Se (riTOUYTEę pi] 0Aip£o0ai toO paKapiou routou xó)pou 
śauTOuę dcpopi^ouoi. 

1 0X(v|)iv V II 2 aUTOaXn0Eiav V post corr.: auToO aXri0eiov V antę corr. et Buttner 

II 3 xtopoO V 

[34] AS' OuK EOTi 0£OcpiAi]<; p tltuxi1 toO 0AiP£iY eę’ ottp SpKoTE tó ópoio- 
YGYEt; pp TiapaiTOupEYOu' ó Ydp rdv dSeKęó^ aóroO, ov śujpccKS, pf] <iy«nu)v, 
jipoo0t]oa) Se Kai piowY, tóy 0£óv, ov oóx ścópaKS, jkIk; dYaKpoEi; ''Oooi 
YoOy tpY £K Tfjt; jiOYppaę i}^uxfi<; SESoiKaoiY 0ATi[)iy, Kai K£ipa0fiYai 

5 rautrit; cpuAdaaoYrai, dpEOKEiY autfj ek itaYtot; zpónou prix“V 0 <^oYTai, 
ntot; S’ aY EiEY SoOAoi KpiotoO, oi pp dY0paHioi(; djiA(I)<;, dAAd Kai 
toioutok; dpEOKOYrai; 

5 9 uXaooovTai V: 9uXdTT0VTai Buttner 

[35] Ae' ’EXm(op£vuiv ónóarccaiy Kai 7tpaYpdTU)v eAeyyoy pt) ^X£nopśvu)v, ó 
0 £!o<; ’A7ióotoAo<; tpY kiotiy wpioato- SśSoiKa toiyuy, pp SeiAiwytec; Tdę 
0AitJj£l<; £Up£0ó)p£Y TIEpi TpY TlioTlY dpEPaiOf Ók; Ydp ó piKpoO KTppaTOt; 
aY Tl KTtópEYoę pEi^OYa YeY’10£''> outw Kai ó Ppax£ia(; Kai KaipiKfi<; 

5 Suo 7 ia 0 £i'a<; noAApY Kai aiwYiaY oyegiy KEiTEiopEYOt; dYTiAapEiY x“Pi' 
oETai, El Se pp Kai t^y śATiiSa po0£Yrio£Y, e^ pę p tiiotk; opi^ETai. 

4 pEi^toYO V II 5 5uo7ia0e(a(; in marg. V 

[36] Aę' Tóy £A£yxoy ó EwTpp, Tpt; KaTd t^y kiotiy OTEpEpYiÓTriTot; toutwy 
T£ 0riK£' Katedr] tj Ppoxi) Kai f\Xdov oi notapoi, Kai £7tv£vaav oi dv£poi, Kai p 
EKi Tpę KETpaę oiKia pEpŚYpKSY docpaApc;' (poPp0(I)p£Y t^y ekI ipdppou 
olKoSoppY oi Totę 0Aip£poi<; TiYaooóp£voi. 

2 teOeike V II 3 oiKEla V 

[37] xę' Tćoy OUK Ecp’ ppiY oi 0£!oi KaTŚpEc; dpxiiY EippKaoiY eiyoi tó ię 
ppiY Tfjc; xp' 1 otÓTpTO<; tou 0£Ou, toT<; KpooKaipoię SiKaiWTppiow; TpY 
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T(I)V aia)vięóvTa)V eni toTc; iiłićoy TiapaKTCÓiaaoi 5iaKpouo|Jćvou ocpoSpó- 
trita. '0 taOta yoOy óma)0oupevo<; td KoucpótEpa rotę PaputepoK; eAa0ev 

5 eauTÓv EKSiSouę. 

3 5iaKpouopevou V: 5iaKpouópevo(; Biittner II 3-4 09o5u)rr|Ta V II 4 ómoGouiieYOp V 

[38] Xti' Teooapaę ó 0Eto(; 'AjióotoAoę nap’ i^iaw £p(paivEO0ai YÓpouę cpiAo- 
oocpEi, Kard ou^HYiay ouviorapEvou<; Kai 5uoTap£vou(; dAAtiAcjy d)v 
Touę p£v dKpordrouę tóv roO 0£oO vópov Kai róv rfię dpapriaę, rodę Se, 
pEYioTEuoYtaę, Kai EKdtEpoy ŚKarEpcp auv£pYa^ółi£vov, t(I) p£v toO 

5 0EoO vó|4a)., TÓv ToO voó<;, tw Se Tfję dpapTia^, tóv tfię oapKÓę- oko- 
7ii]oa)i4£v oooę ó KivSuvoc; ti]v dpaptiay Sid toO oapKiKoO piou tfic; 
SiKaioouvri<; dyeiy Eię tó £TtiKpoo0£v. 

2 5irioTaiievou(; V II 6 pCou in marg. V 

[39] A0' ''OoiiEp Eoti (puoEi nap’ f| yewSrię odp^, ouro) Kai voOc; td 
KpElTTOY T(I)V £V f|litv £Xe(ppÓva)V OUV Kai EUOEPo(ppÓVa)V dvSp(I)V TÓ) 
ToO KpEiTTOYoę vó)ja) SiSóvai po7itiv, Kai tó EniKpaTEOTEpoY oa)^£o0ai tj] 
SiKaioouvr], Kai pi] Tiai tó 7ivE0pa oupcpupEW Kai npóę dpapTidv outwc; 

5 aixpaAa)TięEO0ai. 

1 tóoTtep eon V II 3 p07tijv coiTexit Buttner; poTtfj V II 4 ouii9Upeiv coiTexit Buttner: 

ouii9upei V II 5 eK-pa^toTi^eoGai primum scripsit, deinde aix- suprascripsit V 

[40] p' Nópoę 0£oO EOTI TÓ)v noiriTEWY, Kai pi] napa te Tfj OaAaia Kai 
Kaivfi Aia0t]Kp docpaApę unoTunwoic;, Ka0’ py Kai toO eu £ivai jiEpiouoia 
Toię EK£i0EV AaxoOoi tó £ivai. 

1 twy 7toir|Tetóv in marg. V 

[41] pa' Nópoę voó<; eoti, Ka0’ ov £cpi£p£0a tó)v Kp£iTTÓva)v Kai SiacpópwY 
Kai oytok; i^Sewy, dnAaYÓii; SiaKpiYopEYWY auTÓ), Ka0’ oy £ox£ 0EÓ0EY 
E^ouoiaY ó(p0aApoO xd)paY Aa^EiY ey ij)uxfi. 

3 XaPeTv correxit Buttner, XaPtov V 

[42] pP' Nópoę oapKÓę śoTi i^Sewy twy npooKaipWY Sitowie;, óSuYtÓYTtdY 
S’ dnocpuYti, tp TÓ)Y aio0t]o£a)Y ocpaAEp^ SioiKt]o£i Yivóp£vó<; te Kai 
KpaTUYÓpEYoę. 

2 a9aXepa V 

[43] py' Nópoi; dpapTiai; EOTi ó Sid Trię tjjEuSoOi; iiSoYfji; dYSpanoSiopóc; tó)y 
tl)uxó)v Etę TÓ paKpdv toO 0Eiou YÓpou nAavao0ai Kai cp£p£o0ai. 

2 7tXavaaGai V 

[44] p5' loYspYd^ETai tó) psY 0£itp vóptp tó)v peAAÓytwy dYa0ó)Y i] opE^ic; 
TÓ)Y Kpó<; Ppaxó AunouYTWY dY£X£O0ai 7i£i0ouoa Sid ti]y tó)v aiwYiwY 
Ka0riSuYÓYTa)Y dnóAauoiY* Si’ pY Ka9t]pi£pav <xno9vtjaK(A)v 6 0eTo<; 'Anó- 
otoAoc; npóc; tó ^pa^£wv rfję avu) KArfaecję eotieuSe. 
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[45] ne' Euiaupartei tu) vóiito tfię apapTiac; ó 5aipa)v tćoy aio0t]oea)v etiI td 
(pavTaoia)5ri Tfję emKaipou ^wnc; iiSea iiE0eAKuoiióv, koi ti]v tćoy 
£ 7iiJióva)v dii0Tp07it]v Ka0’ nv aitiay ó 'lopaiiA £v epńpo) Kard 0£oO koi 
McJOECję EYÓYYUOE, Kai Eię tdę Ma5irivaia)v Jiap£vóprio£ KÓpac;, Kai 0£oO 

5 ópYn £ii£ipd0rioav. 

2 ETtlKtipou V II 2-3 rr|v — dnorpoitriY coiTexit Biittner: — dmorpoitri V II 4 itapri- 
vóiir|oeV 

[46] nę' 'O p£v ti]v tfię npóc; Ppaxu KaKOuxia<; cpuYńv, i] Se 

nopYEia Ti]v dTidtriy ć)(p0aAp(I)v, Ka0’ nv ó taAaiJiwpoę £^av5pa- 
jioSi^Etai vą), u7i£ot]iiaiv£V outok; ó Trię oapKÓc; vóiiO<; Kai tóte Kai vOv, 
dnÓTiTwoiy jiap’ i]pTv Ti0£i<; toO KaAoO, Kai ujió5ikov t(I) 0£(I) tóv 

5 U7i£u0uvov Ka0iOTaTai. 

2 7topv(a V 

[47] "ESei^ey, cI)<; óA£0pio<; rotę tripoOoiY auTÓv tfię aapKÓę ó vó|4oę, 
autfię Tfję oapKÓę i] npo|4ri0eia' voaoOoav Ydp uYid^OYtEc; Sid ti]v 
óSuYCÓYTWY Ti]v ai'o0rioiv, (p£póii£0a td noAAd, Aiiióv Kai mKpiav Kai 
Toiii]v Kai KaOow jipoTipćoYTEę tćoy i]5uvóvTa)v, Kai outo) ti]v an autWY 

5 (puYaSEuoYTEc; yÓooy. 

1 Kol addidit Buttner post vó)jo<; sed superfluum mihi videtur II 2 ttpopóBeia cor- 
rexi; npopu6(a V et Buttner II 3 ó5uvóvTtov V 

[48] pul' <I)p{^a)ii£Y, dSEAcpoi, Kai Ji£Y0t]oa)p£Y, taTę psY oAtYaię trię Katw 

ęcofjt; t]p£pai<; ti]y ekAoyiiy roO ^EArioYOt; xopiiióii£Yoi, etii Se rfi<; 
dAri0iYfi<; eauTouę pi] TiapaAoYięópEYoi, Kai tóy xoi^e^ov dno- 

0Y|ioKOYT£<; ddvavov. 

1 9 puętopEV V II 3 EauTout; cum V conservavi: ĄpSę auTOuę innecessarie coiTexit 
Buttner II 3 xa^«utóv V 

[49] p0' OiKOYOpEl Sld TĆOY EYaYTlWY l]p£T£paY (wpY Ó 0£Ó(;, YUY pEY EUTld- 
0£iaY Tipói; £UxapioTiaY U7io0£i<;, yOy Se Suajid0£iaY npóę TiaiSaYWYiaY 
ETHCpEpWY ppiY' oi YOOy ETii T(I) SEUTSptp SuOaYaOXeTO0YT£<;, OUTOl Kai 
TIEpi TÓ JipÓTEpOY dYYWpOYOOYTEi; £A£YXOYTai. 

4 dyYOpoYOUYTEc; V 

[50] v' ’Ay“0o^oi£^ óiei ó Kupioi; (I)<; dYa0ó<;- Sió Kai £U0U(; eoti, Kai eódórr]- 
raę eiSe ró 7rpóaw7rov aóroO, Kard tóy 0£Toy AauiS" ó Se KaKonoióc; 
dY0pa)7io<; jidYTcot; KaKÓi;" Sió Kai okoAiói; wy oKoAiotriTai; oiSe T£XYd- 
ę£o0ai. El ouY dKoAou0£t Ttp dYa0ą) Kai £U0£T AEOTiótp, n&c; EKcpuYeiY 

5 E0EAEI TWY dYTiKEipEYWY Kai KaKWY oKoAiwY, Kai SuYaoTWY tdc; OKO- 
AiótriTaę Ou xPn ouy sjii roić; oupniTiTOUGi ey tw ^icp dYiapoti; Au- 
ji£To0ai, YiYtdoKOYTEi;, ÓTi Sld ti]y Tipóę TÓY dYa0ÓY AEOTiÓTriY sAniSa 
ppwY oi EYTaOOa SeiyoI kóyoi napd twy jiOYripwY SouAwy ppiY KpTap- 
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TUOYTai, n&cT(xv x<xp<^ \iaXXov riY£ia0ai Kata tóv laeyay djióoToAoY 
10 Kai iepdpxnv. ó're neipcccąioię nepmea(x)piev jtomAoię SETypa exovTEę 
£VEpYe<; xaę ek tćoy tfii; KOvripia<; 5uvdpEa)v KaKcóoEic;, oti toic; auTÓ)v 
0EAtipaoi paKpuvópEVOi t(I) 0EAtipaTi aya&&v 5uvdpEa)v dKoAou- 
0oOpEV Kai 5i’ auT(I)v TCp 0e(I) oiKEioupE0a. 

1-2 euOurrirat; V et Buttner: eu0UTr|Ta LXX (Rahlfs) II 2 oi5e V II 4 dKoXou0ei cor- 
rexit Buttner: dKÓXou0ov V II 5 dvTiKOiiievtov V II 6 xp£i V II 7 eX7i(5a coiTexit 
Buttner, eX7UV VII 8 oi — 7tóvoi correxit Buttner: roup — 7tóvou<; V 


Conclusion 

In this article only a fraction of the information supplied by Dr Butt¬ 
ner in his thesis has been presented; for example, he gives significant 
parallels to be found in spiritual writers contemporary with Leo, and 
also a very useful word-list. In addition the rest of his thesis builds up a 
well-documented picture of the personality of Leo, along with the text of 
his famous three letters. However, this short introduction to a newly 
found work may serve to whet the appetite of English-speaking scholars 
— and serve as a presentation of yet another outstanding Byzantine 
writer. 


SUMMARY 


Presentation and English translation (accompanied by the Greek text) of a newly found 
collection of Kephalaia (spiritual chatpers) published in the doctoral theses of Dr. Biitner 
(2007); attributed to Leo of Ohrid, these short sentences display a different aspect of an 
important eleventh century polemicist and Archbishop. 


10 Albert Rd., Harborne 
Birmingham B17 OAN 
U.K. 
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Jonathan Loopstra 


The Trouble with eTTicpepeio: 
BasiFs Hexaemeron 2.6 in Context 


In his exegesis of the 7ive0iia 0eoO in Hexaemeron 2.6 Basil tries to 
“draw closer to the sense of the Scripture” through the use of a Syrian 
source.' Because his analysis does actually approach the meaning of the 
Hebrew text underlining the LXX, BasiFs argument in Hex. 2.6 has 
played a significant lole in the Christian interpretive traditioń.^ Besides 
posing a Syriac explanation of the Hebrew text, Basils explanation also 
allowed later Christian interpreters to avoid a very troublesome LXX 
translation of Genesis 1:2. Many scholars have written about the identity 
of this mysterious Syrian exegete.^ Yet few of these authors have dis- 


’ Basil, Hex. 2.6. In this study the Greek text of the Hexaemeron has been taken from the 
SC edition unless otherwise noted. See Stanislas Giet, ed., Basil de Cesaree, Homelies sur 
L'Hexaemeron (SC 26; Paris; Editions du Cerf, 1968). The English translation of Agnes Clare 
Way from the Fathers of the Church series has been used here and in following notes. See 
Agnes Clare Way, Saint Basil: Exegetic Homilies (FC 46; Washington, D.C.: Catholic Univer- 
słty of America Press, 1963). Footnote references to the Hexaemeron in this study will list 
the reference in the SC edition, not the page number in the English translation. For a morę 
recent edition of the Greek text see E. A. de Mendieta and S. Y. Rudberg, Basilius von 
Caesarea Homilien zum Hexaemeron (GCS, NE 2; Berlin: Akademie Verlag, 1997). 

^ Through Basil the interpretation of the Spirit as a "roosting hen” appears in Jerome, 
Ambrose, Augustine, etc. See Adam Kamesar, Jerome, Greek Scholarship, and the Hebrew 
Bibie. A Study of the Ouastiones Hebraicae in Genesim (Oxford: Clarendon Press, 1993), 131 
n. 122. For an excellent treatment of BasiTs exegesis of this passage in the Hexaemeron see 
M. Naldini, "Suirinterpretazione esamerale di Gen. 1,2 ‘Spiritus Dei ferebatur super 
aquas,”’ in Mćmorial Dom Jean Gribomont (Studia Ephem. Augustin. 27; Romę, 1988): 445- 
452. Naldini provides additional notes and bibliographical references in M. Naldini, Basilio 
di Cesarea sulla Genesi (Omelie sullEsamerone) (Milan; Fond. L. Valla, Mondadori, 1990), 
326-328. 

^ This mysterious exegete was very likely Eusebius of Emesa. See Lucas Van Rompay, 
‘L’informateur syrien de Basil de Cesaree: a propos de Genfese 1,2," OCP 58 (1992): 245-251. 
For morę studies on BasiTs Syrian source see David Taylor, "Basil of Caesarea’s contacts 
with Syriac-speaking Christians,” E. A. Liyingstone, ed., StPatr. 32 (1997); 204-210; Naldini, 
SulTinterpretazione esamerale di Gen. 1,2,” 447-448; Naldini, Basilio di Cesarea sulla Ge¬ 
nesi, 327-328; J. R. Pouchet, "Les rapports de Basil de Cesaree avec Diodore de Tarse,” BLE 
87 (1986): 262-268. For a fuller context and possible relationships with Antiochenes such as 
Diodore see Richard Lim, "The Politics of Interpretation in Basil of Ceasarea's Hexaeme- 
ron." VC44 (1990): 351-370. 


OCP 76 (2010) 145-160 
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cussed possible reasons why Basil chose to expound the meaning of the 
original Semitic Yorlage instead of the Greek Ejticpeperod 

This paper will analyze Basifs curious methodology in Hex. 2.6. I will 
suggest that his methodology reflects confusion over the proper meaning 
of enicpEpeto in the LXX of Genesis 1:2 among Basiks contemporaries. 
Allusions to Genesis 1:2 in Manichaean and Gnostic texts help establish 
the context of Basil’s argument against these opponents in the Hexae- 
meron. Motivated by a high Pneumatology and his pastorał concerns 
Basil avoided the ambiguities surrounding the LXX’s etticpepero by ap- 
pealing to his Syriac-speaking source. 


The Text 

One of Basils stated goals in the first four homilies of the Hexaeme- 
ron is to encourage a morę literał understanding of the early chapters of 
Genesis among his congregation. To achieve this goal, in these opening 
chapters Basil discourages allegorical or mystical interpretations of 
Genesis which he believed had been abused by earlier writers. So in 
Homily 2.4 Basil argues that the "darkness” is not really a dualistic "evil 
power,” as Manichaeans believed, but it is an atmosphere in shadow 
without any light shining upon it.^ Similarly, he responds that the “deep” 
is not a “mass of opposing powers, as some have imagined,” but a physi- 
cal chasm or abyss.^ In this same chapter Basil also tells his listeners to 
take “heaven,” “earth,” and “water” as physical realities. Basil encourages 
his listeners to pass "over in silence all figurative and allegorical explana- 
tion at the present time" and keep to the simple straightforward reading 
of Scripture.^ This type of literał reading logically leads to his introduc- 
tory statement in the beginning of Hex. 2.6: 

If this spirit means the diffusion of the air, understand that the author is 
enumerating to you the parts of the world, saying that God created the heav- 
ens, the earth, water, and air; and this later was spreading and flowing.® 


This subject is touched upon in Naldini, "Sulfinterpretazione esamerale di Gen. 1,2,” 
449-450. 

^ Basil, Hex. 2.4. Ali English translations of the Hexaemeron have been taken from 
Agnes Clare Way's translation. See footnote 1 above. 

* Ibid., 2.4. 

^Ibid, 2.5. 

** Ibid, 2.6. 
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Overall, Basil claims to be following the literał, straightforward reading 
of Scripture. 

Suddenly, however, Basil makes a drastic shift after lecturing to his 
audience that “heavens," “earth,” “water,” "deep,” and “darkness” must 
be understood in literał terms. The next sentence continues; 


Or [Eire], what is truer [dAri0eoTepov] and approved by those before us, the 
Holy Spirit is called the Spirit of God ... Admitting this meaning, you will find 
the advantage from it greater.^ 


In a surprise shift Basil contends that in a "truer” interpretation the 
jiYEupa is the third person of the Trinity; thus, not merely air or a windJ® 
What does Basil mean by “what is truer”? Is he negating the first ex- 
planation of Ttyeupa as "wind” or one of the elements and insisting that 
the only valid interpretation is that of the Holy Spirit? Or, is he arguing 
that while "air” is the basie level of interpretation, a higher, "truer" level 
of interpretation understands Ryeupa as the Holy Spirit?'* 

Two other occurrences of aAri0eoTepov in Basifs corpus offer parallels 
to his use of this construction in Hex. 2.6. In Ep. 28.3 Basil asks his 
reader to view his letter as "a token either [eire wę] of neighbourly sym- 
pathy, or [eire wę] of the fellowship of men of like faith, or [eite koi], 
morę truły [ojiep dAri0eoTepóv eori], of the fellowship of men who obey the 
law of love and shun the peril of silence.”'^ Here, Basil does not negate 
the first two expressions of friendship, but, through the use of dAri0eotE- 
pov, he emphasizes the “truest” as the best principle. The other oceur- 
rence is in De Spiritu Sancto 8.17. Here, Basil offers a rhetorical ques- 
tion: "Is therefore the confession of grace which is being worked out by 
him [Christ] on our behalf a detriment from his glory?”'^ This is followed 
by another ąuestion including dAri0eoTEpov: “Or is it truer to say [fj 
liaAAov EiTtEtY dAri0eorEpov] that the number of his benefits is the fitting 


® Ibid. Eite o koi paAAoY aXri0EOTepóv eon Kai roip itpó f|iitóv EYKpi0ev, nveu|ja 0eoC, tó 
ayiov eiprirai... Kai TauTr)v itpop deędpeYop TrjY 5iavoiav, pei^oya Tf)v ón’ auTfjp tb 9 eXeiav eupii- 

OEK;. 

Ibid. 

’ ’ Ibid. 

Basil, Ep. 28.3. Greek text and English translation from Roy J. Deferrai, ed. and 
trans., Saint Basil, the Lełters, vol. 1 (LCL 190; London: William Heinemann, 1926), 168- 
169. 

Basil, De Spiritu Sancto 8.17. Greek text from Benoit Pruche, ed., Basil de Cesaree, 
Traite du Saint-Esprit (SC 29; Paris: Ćditions du Cerf, 1947). Ttp’ ouv f| opoAcyfa rfjp evepyou- 
peyrię nap’ aurou Tipóp ópap xdpiTO(;, ucpaipeoip eon Tfjp ... English translation is my 
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subject of praise?"*'* In this example, the first rhetorical ąuestion is set 
aside in favor of the next “truer” ąuestion. 

Of these two examples, the Ep. 28.3 passage is closer to the structure 
of Hex. 2.6. We see that by using this construction Basil can emphasize a 
second interpretation without totally dismissing an earlier one. It 
appears, therefore, that in Hex. 2.6 Basil could have, in his own mind, 
been keeping with his theme of literał interpretations; thereby allowing 
for the interpretation of nysOpa as the element "wind,” while emphasiz- 
ing the higher, "truer” (dAri0eoTepov) interpretation of Holy Spirit. 

BasiFs argument for this "truer” meaning hinges on the Semitic par- 
allels of etucpepETO.'^ Instead of letting Scripture interpret Scripture and 
comparing the uses of etticpepETO throughout the Greek biblical corpus, 
Basil presents the explanation of a Syrian author. According to Basifs 
source, the Syriac word behind the translation of etticpEpETO refers to the 
“roosting" of a bird or her "giving a life-giving force” to her eggs. Thus, 
for Basil, this ini(pepezo in Genesis 1:2 refers to the Spirit’s preparation of 
the naturę of the waters to produce life.'^ This Syriac semantics is proof, 
for Basil, that the Holy Spirit was active in the creation.'^ He sees the ac- 
tion of the Holy Spirit as preparing the water for the production of living 
creatures. 

Basibs anonymous source was correct. The Syriac pa'e/ participle 
rsfęsjjiro is often used to describe a bird brooding, hovering, or moving 
back and forth over her young.'* Modern scholars are also indebted to 
this Syriac root for the help it gives them in determining the meaning of 
the rare Hebrew participle The authors of the LXX chose to 

translate this rare word with emcpepezo. 

Jewish tradition bears witness to BasiFs interpretation. Midrash 
Genesis Rabbah, for example, attacks the idea that the spirit's activity 
might be characterized as "blowing:" "For it is not written here, 'And the 
Spirit of God blew,’ but 'hovered,’ like a bird flying and flapping with its 
wings, its wings barely touching.”^'’ At a later datę Rashi still reflects this 


Ibid. ... ti iiaXXov eiitew aXti0eoTepov on npeitouoa So^oAcyiac; utióBeok; ij twy euepyeuI' 
partoY Siijyiok;. 

See, again, the excellent discussion in Naldini, "Suirinterpretazione esamerale di 
Gen. 1,2,” 449-450. 

*^Basil,Hex. 2.6. ... TouTEon, Ttpót; ętooYov(av tiiv roO u5aTo<; 9 i;aiv 7tapaaKEi;d^ovro(;. 

Ibid. 

Payne Smith, ed., A Compendious Syriac Dictionary (Oxford; Oxford University 
Press, 1902), s.v. " 

'^Francis Brown, ed., The Brown-Driver-Briggs Hebrew and English Lexicon (Peabody, 
Mass.: Hendrickson Publishers, 2000), s.v. "Drn." 

Midrash Rabbah, Vol. I Genesis (Bereshith), trans. H. Freedman (London: Soncmo 
Press, 1983), 18. 
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earlier tradition that the throne of God was hovering over the waters by 
the breath of God “as a dove over its nest.”^' 


The Ambiguities 

Yet, the LXX translation of this Hebrew word posed a real challenge 
for the Greek reader with no access to Hebrew or Syriac explanations.^^ 
The middle voice of eTticpepo) often means “to bring with or upon oneself” 
or “to apply to one’s own use.”^^ The passive voice, on the other hand, 
can be interpreted as "to rush upon,” “to be imputed to one," “to be 
borne onwards,” “to come upon,” “and to be applied.”^'' It is this passive 
voice that in earlier Greek literaturę often narrates movement related to 
the ocean or waters. For example, Xenophon uses this form of the verb 
when describing the motion of the sea striking a ship (GdAarra pEyciAri 
eTtKpepErai).^^ Herodotus uses the same term to describe the movement of 
a ship upon the water.^^ The only other appearance of emcpepETO in the 
LXX occurs in this sense; hence, the movement of Noah’s ark upon the 
Flood waters in Genesis 7:18. 

Some later Patristic authors, such as Theodoret in his Quaestiones in 
Octateuchum, attempted to resolve the ambiguity of EtucpepETO in Genesis 
l:2b by comparing the wording here with similar expressions from the 
Psalter.” Such a comparison led Theodoret to argue that this RYEupa was 
not the divine Holy Spirit after all, but a wind. For Basil, therefore, fol- 
lowing this practice of intertextuality, or letting Scripture interpret 
Scripture, to resolve the meaning of such an ambiguous word might ac- 
tually work against his argument for the Spirit’s divinity in this pas- 
sage.^* Basil wrote the Hexaemeron while he was already deeply engaged 


Rashi, Pentateuch with Rashis Commentary, ed. and trans, by A. Blashki and L. 
Joseph (London; Shapiro, Vallentine & Co., 1929), 3. 

Stanislas Giet gives some sense of the difficulty the LXX translation poses even for 
modem scholars: "On hćsite sur le sens k donner au mot; epefereto. Nous allons voir que la 
version Septante n'etait pas plus satisfaisant pour saint Basil qu’elle ne Test pour nos." Giet, 
Homelies sur L’Hexaemeron, 166 n. 2. 

Henry Liddell and Robert Scott, eds., Greek-English Lexicon, 17* ed. (Oxford: Clar- 
endon University Press, 1929), s.v. "e7U9epto.” 

Ibid. 

Xenophon, Anabasis 5.20. Greek text from Xenophon, Anabasis, vol. 3, trans. C. 
Brownson (LCL 90; Cambridge, Mass.: Harvard University Press, 1998). 

Herodotus, Historiae 8.90. 

Natalio Femśndez and Angel Saenz-Badillos, Theodoreti Cyrensis Quaestiones in 
Octateuchum (Madrid: Textos Y Estudios, 1979), 12. 

For a discussion of intertextuality in Patristic exegesis see Frances Young, Biblical 
Exegesis and the Formation of Christian Culture (Peabody, Mass.; Hendrickson FJublishers, 
2002), 119-137. 
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in his struggle against those who held the Holy Spirit to be a creature.^'* 
Had he interpreted Genesis 1:2 by means of the passive voice of this verb 
elsewhere in Scripture (for example in Genesis 7:18) there is a possibility 
Basil would have damaged his argument that the divine Holy Spirit was 
actively involved in work of Creation. Admittedly, the word eiticpepEro 
taken in a passive voice could play into the hands of his adversaries, the 
Pneumatomachi. 

Such ambiguity may have been problematic for earlier Patristic com- 
mentators as well. Although Origen does not elaborate on the identity of 
the "spirit” in his Homiliae in Genesim, in Contra Celsum he refutes a 
false conception about the Spirit’s activity in Genesis 1:2.“ Origen ap- 
pears to be concerned that some would argue that “the phrase ‘the Spirit 
of God was borne over the face of the waters’” suggests a type of arrival 
of "the Spirit of the supremę God” to the world, while being "foreign to it 
[wę ev dAAorpiotc; rotę TfjSe].”^' 


Marcion, Yalentinian, and other “Heterodox" Communities 

Basil is not only fighting the Pneumatomachi in Hex. 2.6. As was 
stated earlier, Basils Hexaemeron is replete with warnings to his flock 
against the extravagant allegorizations of fellow Christians as well as the 
excessive mythology of different heretical groups. Basil attacks the Mar- 
cionites, Yalentinians and Manichaeans by name for their mythologiza- 
tion of the terms "darkness,” "deep,” and "waters.In Hex. 2.4 Basil 
writes that "darkness upon the face of the deep” was used as a source for 
"myths and sources for morę impious fabrications, sińce men pervert the 
words according to their own notions.”^^ How might the ambiguities sur- 
rounding ejiupepEto have led these other groups to different understand- 
ings role of the spirit in Genesis l:2b?“ 


For a detailed discussion of Basils pastorał concems regarding the Pneumatomachi 
in the church of Tarsus in Epistles 113 and 114 and how these concems may be demon- 
strated in the writing of the Hememeron see; Michae! A. G. Haykin, “And who is the Spirit? 
Basil of Caesarea’s letters to the church at Tarsus,” VC 41 (1987): 377-385. 

“ Origen, Cels. 6.52, Greek text in Marcel Borret, ed., Origene Contrę Celse, vol. 3 (SC 
147; Paris: Ćditions du Cerf, 1969), 308. See particularly his footnote 3. 

“ Ibid., 308. 

Basil, Hex. 2.4. He also writes, "What fierce wolves, beginning with these insignifi- 
cant words, have not preyed upon souls, scattering God's flock! Have not the Marcionites? 
And the Yalentinians come from the same source? Has not the abominable heresy of the 
Manichaeans?" English translation of the Hememeron from Way, Exegetic Homilies, 26. 

Basil, Hex. 2.4. 

I decided to leave the Marcionites out of this study because so few primary materials 
aie available for their exegesis of Genesis 1:2. 
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Manichaeanism seems to have been a real threat when Basil wrote 
the Hexaemeron in 378 CE. Basils own references to Manichaeanism 
and Yalentinianism suggest that these were threats he grappled with at a 
pastorał level. In Ep. 188, for example, Basil gives others practical advice 
about how to deal with these heresies around the year 347 CE.^^ 

Motivated by similar pastora! concerns, Augustine's powerful invec- 
tive against Manichaean interpretations of Genesis l:2b provides a help- 
ful parallel to Basihs work. According to Augustine, the Manichaeans be- 
lieved that the Holy Spirit moved in the water and was contained in the 
water.^^ Augustine, of course, goes to some lengths to argue the opposite. 
He argues that it was an unchangeable divinity that moved over the wa- 
ters.^’ Augustine thinks that the inadeąuacy of the Latin superferebatur/ 
ferebatur (emęepezo) leaves Genesis 1:2b open to this type of Manichaean 
misinterpretation. Augustine, therefore, prefers the term fovere (“to 
warm,” or “nurture”). Like Basil, he also claims this exegesis from the 
influence of a Syrian exegete.^* 

Authentic Manichaean texts bear witness to Augustine's understand- 
ing of this Manichaean doctrine. In the Kephalia Mani relates the cosmic 
struggle to his disciples. Mani tells how the Living Spirit descended and 
created four earths of darkness and four of a mixture between dark and 
light.^^ In Manichaean cosmology the “function of the Living Spirit is 
that of the Demiurge, who creates the world.”'’'’ The Manichean Psalm- 
book records that this Living Spirit, also called Brother to Man, is sent to 
initiate the process of redemption by freeing man from the Abyss of 
Darkness: 

He came and helped his brother out of the abyss; 

He established this whole world (KÓoiioę) out of the mixture that 


Basil, 188.1. 

Augustine, Gen. Man., I, 5, 8 (PL 34:176). 

Augustine, Confes., XIII, 9, 10 (PL 32:848). 

See Gen. Man., I, 18, 36 (PL 34:260). The source for Augustine’s exegesis well might 
have been Basil. For morę in-depth discussion of Augustine’s exegesis of Genesis 1:2 see 
Stanislaus J. Grabowski, “Spiritus Dei in Gen. 1:2 According to St. Augustine," CBQ 10.1 
(1948): 13-28. For morę Information on Augustine’s response see John P. Maher, Saint 
Augustine's Defense of the Hexaenieron against the Manicheans, (Ph.D. diss., Pontifical Gre- 
gorian Uniyersity, Philadelphia, 1946). 

Kephalia 47.118. H.J. Polotsky and A. Bóhlig, Kephalia, 1 (Manichaische Handschrif- 
ten der Staatlichen Museen Berlin 1 Halfte; Stuttgart, 1940). For morę Information on 
Augustine’s response see Maher, Defense of the Hexaenteron. 

Manfred Heuser and Hans-Joachim Klimkeit, Studies in Manichaean Literaturę and 
Art (NHS 46; Leiden: Brill, 1998); 37. 
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took place of the Light and Darkness.'** 


This Living Spirit frees the scattered Light particles from Darkness and, 
in the words of the Kephalia, "imprisoned them in the heaven and 
earth.”''^ The Psalmbook similarly witnesses, "He madę it [the earth] a 
prison too for all the powers of Darkness.’"'^ 

The Manichaeans seem to have inferred from the text that the spirit 
was "mingling itself” or "mixing'’ light and dark particles with matter. 
Although Basil had not been a Manichaean Hearer like Augustine, Basil 
must have known firsthand the difficulty of defending the ambiguous 
term eimpEpEto against the complex cosmology of his Manichaean oppo- 
nents. Both pastors, with their knowledge of Manichaean theologies, find 
the best defense of the Spirit’s unchanging divinity in Genesis 1:2 to be 
an appeal to the Syriac root. 

Another group Basil attacks in the Hexaemeron are the Yalentinians.'*'* 
It is impossible to know how much Basil had read of Yalentinius or here- 
siologists like Irenaeus. Nevertheless, a few surviving Yalentinian works 
provide hints as to their interpretation of Genesis l:2b and, morę pre- 
cisely, erncpepETO. 

One remarkable poem attributed to Yalentinius survives in Hippoly- 
tus' Haer. 6.37.7. This poem, entitled "Theros," begins, 

ndvTa Kpepdpeva itYeupan pAśuo), 

7idvTa 5’ óxoup£va TrveupavTi vod) 
adpKa pev ek i|^uxn<; Kpepapevnv, 
i|^uxnv 5’ depoę e^exopevnv.''^ 


Layton’s translation provides the definitions "borne” or "being carried” 
for óxoupEva.''^ Hence the second linę would read, "all things are borne 
along through spirit.”'*^ Markchies remarks, in his commentary on this 


English translation in C. R. C. Allberry, A Coptic Manichaean Psalm-Book. Part II 
(Stuttgart; W. Kohlhammer, 1938), 10.22. 

Kephalia, 51.28. EN rne mn nKA.2. 

Allberry, Psalmbook, 10.27. 

Basil, 2.4. 

For fuller text see Christoph Markschies, Yalentinus Gnosticus? Untersuchungen znr 
valentinianischen Gnosis mit einem Kommentar zu den Fragmenten Yalentins (Tubingen, 
1992), 218-259. Also see Andrew McGowan, "Yalentinus Poeta: Notes on Theros," VC 51.2 
(1997): 158-178 (italics are my own). 

Bentley Layton, The Gnostic Scriptures (New York; Doubleday & Company, Inc., 
1987), 246-248. 

Ibid. 
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poem, “Man muBte dann postulieren, daB ‘óxeio0ai’ hier die parallelen 
Begriffe 'em(pepeo0ai/(pepeo0ai’ yertritt...”''* 

The poem seems to be rooted in Genesis 1.2b. It is hard to say what 
biblical version the author might have used. If the author was referenc- 
ing the LXX or any of the other known Greek versions the substitution of 
óyćta for ETiicpepo) is very intriguing. In the middle/passive oyew covers the 
same semantic rangę as ETncpepo): "to be borne,” or "be carried,” or “have 
oneself borne,” and is similarly used of ships on water.'*® Morę intriguing 
is a possible implied double-entendre. Forms of óyeo) sound similar to 
forms of óyeuo), a verb used in the sense of “to mount” or “copulate.”^® 
Hence, the generative aspect of the Spirit’s work may also come to mind 
for those listening to this poem. 

Other Gnostic materials, like the second-century Apocryphon of John, 
notably highlight the enigmas surrounding ETiicpepero.^' Despite the wide 
rangę of Greek loan words used in this Coptic translation, John finds it 
necessary to ask Christ to clarify this particular term: oy ne enicj)epe 
(“What is ETUcpepETo”).^^ Christ's answer? First he answers that “It is not 
as Moses said, necNA. Ae MN-necei n^i ne enicj)epe” (“This ETncpEpeto 
is ‘moving back and forth’”).^^ The Gnostic Christ's response clearly 
resembles part of the answer a mysterious Syrian exegete would give to 
Basil about two centuries later. 

The treatise On the Ońgin of the World is thought to have been heavily 
influenced by Manichaeanism and composed close to the early fourth- 
century in Alexandria.^'' In this text, Pistis Sophia invites Yaldabaoth to 
come forth when she sees him “moving about [en kim] in the depth of the 
waters.”^^ But, strangely enough, once Yaldabaoth comes forth the narra¬ 
tor defines the meaning of Genesis l:2b for his audience: "His [...] was 


Markschies, Yalentinus Gnosticus?, 243. 

Liddell/Scott, Lexicon, s.v. óxeto. 

Ibid., 1101, s.v. óxeóto. 

Ap. John, BG 45.6-10; II 13, 19-21. Coptic text taken from M. Waldstein and F. Wisse 
(eds.), The Apocryphon of John: Synopsis of Nag Hammadi Codices 11,1:111,1; and IV, J with 
BG 8S02,2 (NHS and Manichaean Studies 33; Leiden: Brill, 1995). I am indebted in my 
understanding of this passage to the time I spent reading the Apocryphon of John with Janet 
Timbie at the Catholic Unirersity of America. 

Ibid. 

” Ibid. 

See editorial notes in H.G. Bethge, “On the Origin of the World,” in Nag Hammadi 
Codex II, 2-7 together with XIII,2. Vol. 2, On the Origin of the World, Expository Treatise on 
the Soul, Book of Thomas the Contender, ed. B. Layton (NHS 21; Leiden; Brill, 1989), 12-13. 

Ibid., Orig. World., 100.8. THiCTic Ae TCOcpiA NTApecNAY epos ZM nąjiK nmmooy 
G‘ łKlM. Translation by H. G. Bethge and B. Layton in James Robinson, The Nag Hctmmadi 
Library in English, 3"* ed. (Leiden: E. J. Brill, 1988). 
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completed by the verbal expression [nęgA.xe]: appeared as a spirit mov- 
ing to and fro [e^NNA. e^NNHY] upon the waters.”^^ This same terminol- 
ogy is used at a later point in the narratiye. Yaldabaoth’s father was the 
"darkness” and his mother was the “abyss,” “his sister, the thought of the 
prime-parent, which moved to and fro [neTNNa^. eTNNHY 2ixŃ mmooy] 
upon the waters.”^^ The waters themseWes are said to have a vivifying 
and purifying effect because “it has been said: ‘through the waters.’”^* 

Another fourth-century Gnostic text The Concept of Our Great Power 
is thought to datę to mid-fourth century in Palestine. This work contains 
several unveiled references to the Anomoeans (A.N20M0I0N) as evil here- 
tics (MNTzepeciC CYZGOY).^^ The Coptic structure of the Genesis l;2b 
narrative is a little uncertain. What is certain, however, is that the Spirit 
is portrayed as a vivifying force which was given on behalf of mankind. 
Only when the spirits and the waters move (kim) does the whole physical 
creation come into being.^® 

These early Gnostic texts flesh out some of the mythological readings 
against which Basil fought. But these texts also give away a little bit of 
evidence that these authors may have been attempting to define and ex- 
pand on the meaning of the verb CTncpepeto in Genesis l:2b. Notę that this 
verb is translated in Coptic as both eMKiM and e^iNNA. e^ŃNHY- It cannot 
yet be ascertained whether these Gnostic authors were referring to 
established biblical traditions or they were translating the LXX’s ejiicpe- 
pETO themselves. 


The Laity 

In generał, eKupEpeto in the middle/passive occurs so infreąuently in 
technical Patristic theological discourse that Lampe did not choose to 
honor the verb "eKicpepo)” with an entry in his lexicon.^' Papyrus frag- 
ments, however, show that this word was used extensively in documen- 


Ibid.,100.32-101.1. neqMe[.xq] x.a3K eBox zitm no}jix.c m o\(ohz eBOx 

NOYTTNX eMNNJi esNHY EUŁN MMOOY. Translation by H. G. Bethge and B. Layton. 

” Ibid., 104.13. 

Ibid., 108.48. ENNOYeYAoroN óe ayjłooc x.e zitn mmooy hmooy gtoy^ab eneJ 
MTNZO MTTTHps MTOYBO MMOM. English translation by H. G. Bethge and B. Layton. 

F. Wisse and F. E. Williams, "The Concept of Our Great Power: VI, 4:36, 1-48, 15.’’ In 
Nag Hammadi Codices V, 2-5 and VI with Papyrus Berolinensis 8502, 1 and 4, ed. D. M. 
Parrott (NHS 11; Leiden: Brill, 1979), 40.1-9. 

“ Ibid., 298-299, 37.34. eAYKiM NOi mttna mn MMoyeiooYe. 

G W. H. Lampe, A Patristic Greek Lexicon (Oxford: Clarendon Press, 1961). 
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tary papyri.'’^ The middle/passive form of enicpepo) appears repetitively in 
standard witness formulae. Two variations of this formula read: 

1. ’H 5e auyypacpn n5e Kupla earw 7tavTaxoO oi) av £Tri(pepr]rai. 

2. Kupla n X£ip RavTaxn errapepopeyr] koi 7tavTi to) eTri(pepovti.*^ 

Lists of names then follow these statements. The sense here might be: 
"... let it be everywhere brought forth/delivered.” 

Some early Christian writers appear cognizant of this use. Origen, for 
example, in his Commentary on the Gospel of John often includes the 
phrase etticpepeto ttp after “God said fŁhtyzy)’’ but before the actual bibli- 
cal ąuotation.^'' Joseph Trigg translates this phrase in Origen as "he 
[God] added."^^ 

Remarkable evidence from documentary papyri show almost identi- 
cal phrases used in mid-fourth century non-literary texts from Egyptian 
nomes such as Arsinoe, Philadelphia, Herakleopolis, and Oxyrhynchus. 
The Oxyrhynchus papyri themselves evidence hundreds of examples of 
variations on these formulae throughout the first to fourth centuries.^* 
Slight modifications of this formula can be found as far East as Dura in 
121-133 CE.^’ This pattern, however, is common chronologically as well 
as geographically. For example, two papyri from Philadelphia one dated 
to 22 CE (PAthen. 14.35) and one from 313 CE (BGU II 409.11) use 
roughly the same formula mentioned earlier.^* 

Considering the commonality of such formulas, most of Basihs listen- 
ers during the Lent of 378 CE may well have been familiar with this 
widely attested use of ETticpepo) in the middle/passive. Obviously, this 


For example, see the extensive list of manuscripts in Spogłio Lessicale Papirologico, 
vol. 2 (Milan: Istituto di Papirologia dell’Universith Cattolica del Sacro Cuore, 1968), "em- 
tpepETO,’’ 585; notę the wide variety of sources in Friedrich Preisigke, Wórterbuch der grie- 
chischen Papyrusurkunden (Berlin; Selbstverlag der Erben, 1925), "e7ti9epETO,” 585; and 
Emil KieBling, Wórterbuch der griechischen Papyrusurkunden (Amsterdam: Verlag Adolf M. 
Hakkert, 1969), “ettięepETO,” 105-106. The Duke Databank of Documentary Papyri (DDBDP) 
lists over 300 individual entries for the middle/passive use of e7U9epeTO. http://ww\v.perseus. 
tufts.edu/cache/perscoll_DDBDP.html. 

MSS 10252 and 10222 respectively in Emil KieBling, Sanimelbuch Gńechischer Ur- 
kunden aus Agypten (Wiesbaden: Otto Harrassowitz, 1971). 

Origen, Comm. Jo., 1.39, 285.2; 20.13, 99.1; 20.17, 150.1; 32.15, 173,2. 

Joseph Trigg, Origen (London: Routledge Press, 1998), 148. 

P.Oxy. II-XLIX. Epigraphic abbreviations taken from G. H. R. Horsley and John A. L. 
Lee, "A Preliminary Checklist of Abbreviations of Greek Epigraphic Volumes” in 
Epigrapitica: Periodico Intemazionale di Epigrafia 56 (1994); 129-169. 

P.Dura V. 20, 17; 21,6; 22,10. 

PAthen. 14.35; BGU II 409.11. 
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sense of "being deliyered” or “carried abroad” also fails to capture the 
high Pneumatology for which Basil strove. 


The Diodorian/Theodorian Tradition 

Basil’s mysterious Syrian was likely Eusebius of Emesa, a slightly 
earlier biblical commentator who wrote in Greek, but who knew Syriac.*'* 
As Sebastian Brock has recently pointed out, the Syriac tradition itself 
was divided on whether to interpret the pdjjoi in Genesis 1:2 as "wind” 
or the "Holy Spirit."’'’ In part, this split was over whether it was blasphe- 
mous to attribute the LXX’s emęepezo to the Holy Spirit. Eusebius of 
Emesa had already noted in the fourth century that "the (expression) was 
moving is not translated in a true manner."^' As a native Syriac-speaker, 
Eusebius thought that the limited capacity of ejticpepero to translate the 
broader semantics of Syriac posed a danger to the correct interpre- 
tation of Genesis l;2b. Following in Eusebius’ footsteps, Diodore, Basiks 
friend and contemporary, and, to a certain degree, Theodoret also show 
an awareness of these ambiguities.’^ Theodore of Mopsuestia, who would 
later be the chief exegetical authority for the East Syriac community, 
apparently argued that ejticpepero could in no way be used of the person 
of the Holy Spirit; it was, he said, blasphemous to take it as such. Theo¬ 
dore assumed that ejucpepeto implied a "mingling” of the Holy Spirit with 
the primordial darkness.^^ 

As a result, although later East Syrian sources such as ISo‘dad of Mery 
were aware of Basiks reading and the yalidity of the "roosting” transla- 
tion from the Syriac, for exegetes of the Diodorian/Theodorian tradition 
preference was giyen to the Syriac translation of ETticpepeto, 
p<'ocT3.’'' ISo'dad reasons that the yerb ejucpepeto only makes sense if its 


See Naldini, ‘'Sull’interpretazione esamerale di Gen. 1,2,” 447-448. 

™ Sebastian Brock, "The Ruah Elóhim of Gen 1,2 and its Reception History in the 
Syriac Tradition,” Fire from Heaven. Studies in Syriac Theology and Liturgy (Aldershot: 
Ashgate Publishing Limited, 2006), ch. xiv. 

So reads an Armenian excerpt from his Commentary on Genesis. For extant text and 
translation see Haar Romeny, A Syrian in Greek Dress: The use of Greek, Hebrew, and Syriac 
biblical texts in Eusebius of Emesa's commentary on Genesis, (Louyain: Aedibus Peeters, 
1997), 177-178. Eusebius lived early fourth century. Many commentators think he is Basil s 
source. Eusebius heayily influenced Diodore and several other Antiochene authors. 

J. Deconink, Essai sur la chaine de TOctateuąue avec une edition des commentaires de 
Diodore de Tarse qui s’y trouvent contenus (Biblioth6que de TĆcole des Hautes Źtudes 195; 
Paris, 1912). 92-93. FernAndez, Theodoreti, 12. 

See comments in Brock, “Ruah Elóhim," 333. 

J. M. Voste and C. Van den Eynde. Commentaire d'ISo'dad de Merv sur TAncien Testa¬ 
ment {CSCO 126; Louvain: Imprimerie Orientaliste L. Durbecą, 1950), 17.1-2 and 16.28. 
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subject was something “inanimate" (t^ 003 : 1 ) and "without sense” 

p^:io 003 ) that was “carried along.”” Thus the Post-Chal- 
cedonian East Syrian tradition bolstered the argument against the di- 
vinity of the JtveOiaa in Genesis l;2b by translating Etticpepeto as the pas- 
sive participle r^om (“to be brought, carried”) and less empha- 

sis was placed on the earlier Syriac translation from the Hebrew rdajjiss 
(“hover,” "cherish”).’^ In effect, this later tradition reversed Basil's argu- 
mentation through appeal to the LXX's EKicpepEto.’’ 


Conclusions 

There can be little doubt that, given a wide rangę of available mean- 
ings, the LXX translation etticpepETO in Genesis 1:2 posed real problems 
for Basihs argument in Hex. 2.6. The semantics and. translation of this 
word among his near contemporaries shows a considerable ambiguity 
over the proper definition of this term. Internal examination of early 
Manichaean and Gnostic texts hints at possible ways these groups used 
EJticpepETO to develop their variant theologies. Greek documentary papyri 
from across the Near East show that Basil’s average hearer would have 
immediately understood enicpepETO in a slightly different nuance than the 
one Basil was promoting. In addition, by the early fourth century the bi- 
lingual exegete Eusebius of Emesa had begun to explore the use of the 
Syriac Peshittas rdajjiss as an option to elucidate the LXX's ETUcpEpEro. It 
makes sense that Basil, always sensitive to the needs and level of his 
audience, would choose to rely on the translation of his Syrian exegete 
and avoid the ambiguities of the LXX translation. 


” Ibid., 17.7. 

Taeke Jansma, “And the Spirit of God Moved Upon the Face of the Waters," VT 20.1 
(1970): 16-24. 

” Ibid., 22. 
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SUMMARY 

Basil’s appeal to a mysterious Syrian source in Hexaemeron 2.6 has rightfully attracted 
the attention of many earlier scholars. Little attention, however. has been given to the pos- 
sible reasons why Basil chose to explain the meaning of the Semitic Yorlage instead ot elu- 
cidating the LXX’s Eiticp^pero in Genesis 1:2. This paper will show that there existed consid- 
erable ambiguity over the proper definition of this LXX reading among Basifs near con- 
temporaries. As a sensitive pastor, Basil may have been aware of the ambiguities sur- 
rounding the use of e7ti9EpETo in Genesis 1:2, causing him to tum to the interpretation of a 
Syrian exegete. 
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Youhanna Nessim Youssef 


Psalis of the Myron' 


The manuscript Cairo Patriarcha! Library Liturgy 106^ on the prepara- 
tion of the Myron^ in the year 1374 during the patriarchate of Gabriel IV, 
did not mention any psali for this Myron. The same is true of the manu- 
scripts Yatican Coptic 44* and Paris Arabie 100^ Although O.H.E. Burme- 
ster referred to the manuscript Old Cairo Coptic Museum Lit. 253,^ he did 
not include the psalis in his monumental book about the liturgy of the 
Coptic Church.’ In this article we will give the text in Coptic and Arabie 
and offer some commentary. 


Description of the Manuscript 

The catalogue of Simaika* provides a short description of the manu¬ 
script while the catalogue of Graf provides morę details; we consider it 
useful to cite the fuli description of Graf; 


’ The author of this text would Uke to express his gratitude to Father Philippe Luisier 
S.J. for his suggestions and corrections to make the text clearer. I am also grateful for the 
kind help of Father Ugo Zanetti and my friend Gamal Hermina. 

^ Youhanna Nessim Youssef, "Conseeration of the Myron at Saint Macarius Monastery 
(MS Liturgy 106),” Coptica 2 (2003) 106-121; Id., “Les textes en dialecte sahidiąue: du MS 
Liturgy 106, Bibliothfeque Patriarcale-au Caire (La coction du myron),” Bulletin de la Societe 
d'Archćologie Copte 37 (1998) 121-134. I am preparing the edition of this manuscript with 
Ugo Zanetti. 

^ For this ceremony cf H. Evelyn White, The Monasteries of the Wadi ‘N Natrun, part II: 
The History of the Monasteries of Nilria and of Scetis (The Metropolitan Museum of Art 
Egypt Expedition, New York 1932) 374-377. 

* A. Van Lantschoot, "Le Ms Yatican Copte 44 et le livre du chrome (ms Paris Arabe 
100)," Mus 45 (1932) 181-234. 

^ L. Yillecourt, "Le livre du chreme (ms arabe 100),’’ Mus 41 (1928) 49-80. 

* O. H. E. Burmester, The Egyptian or Coptic Church, A Detailed Description of Her 
Liturgical Services and the Rites and Ceremonies Observed in the Administration of Her Sac- 
raments (Cairo 1967) 220-236. 

^ This book despite its age remains one of the most yaluable sources for studying the 
Coptic liturgy. 

* M. Simaika and Yassa ‘Abd al-Masih, Catalogue of the Coptic and Arabie Manuscripts 
in the Coptic Museum, the Patriarchate, the Principal Churches of Cairo and Alexandria 
and the Monasteries of Egypt, Vol. 1 (Cairo 1939) 71-72, No 142: "Pontifical: (1) Ordination 


OCP 76 (2010) 161-180 
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684 (liturg. 253) 149 feuillets d’apres la numeration ancienne et recemment 
repetee suivant le sens des livres europśens. 25 x 17.20 x 14 cm; 30 lignes 
dans le texte copte et 26 lignes dans le texte arabe, sur deux colonnes. Les ff. 
96-97 sont numerotes comme un seul. Papier tache en partie, ff. 5v, 120v-121r 
blancs. Les ff. 1 et 2 ont ete ajoutes recemment; un feuillet pris d’un ancien 
manuscrit et orne d’une croix copte formee dentrelacs colle au verso du f. 2. 
Ćcriture reguliere, completement vocalisee. Reliure en carton, dos en cuir 
rouge. ficrit sur la demande de Yuhanna, ministre de 1’eglise de la Sainte- 
Yierge Mart-Maryam d’al-Mu'allaqa, au mois de Baramhat 1080 M. (mars 
1364 Ch., f. 149v). 

Rituel du rite copte en langues copte et arabe: 

23. Psalie qui doit etre chantće apres la priere de 1'Aurorę, quand le patriarchę 
monte a la chambre haute pour faire le chreme, f. 107v. 

24. Psalie qui est chantee a la procession du chreme sacre f. 107v sq. 

25. Psalie qui est chantee pendant la consecration du chreme ff. 108r-l lOr. 

We would like to add to this description a translation of the Colophon 
on fol. 149 


dlii 

[ ] tiDi L03 j3jU>l Jjłc. 3 jjjlSill 

^3^1 iaju ^LaJI cj3ll jfju bL<d53 dii ^laś 

jl 3JI d3^tJI OjdblkiJI ^ju^l óJlcmJI ^*. „ *11 4.mmS 1x^3) 

Odx3 ^ "T" olac-l jg»ó.óo3 44 i1.u 4XAjl3 ijćS jCLu djL?- Jń.a.'ju cjjJI dUdsLI 4 „o .; 5 4 

aJLi^l 4ŚI5 dU,óp3 cjjJI ijdJjl jj-o3 4 j 3 i 3 Łll dlSoliLfl ^35313311)1 53L«a) 4^J3 

j\.xil 4^i3ll 

1080 dii Lśjj jljJ^I Ijt^iil ćróLl3 ciii Ol^jj tŚ 

iaiaib 0JLt.*uJI O-uJI iu<jXS ^Js- i_fl33 i3jJi3i)l iilj^ 


Services for the Orders of Reader to Patriarch: (2) The Consecration of Fonts; (3) The Con¬ 
secration of the Altar Yessels; (4) Prayers for a 'pA.AMOAOC "Singer”; (5) For an Anchorite; 
(6) For the Bodies of the Saints: (7) The Consecrations of the Myron (Chrism) and the Kal- 
lielaion (Holy Oil); (8) The Mystagogia Copto-Arabic; (9) Preparation of the Myron by Anba 
Theodosius and Anba Yu’annis the 79th and 80th Patriarchs, Arabie; (10) The Consecration 
of a Restored Church; (11) Other Prayers for the Consecration of the Yessels of the Church, 
Copto-Arabic, Injunctions to the Parents of Deacons in Arabie at the beginning in a differ- 
ent hand. Index in a recent hand. 149 folios, 29-30 lines, 26 x 18 cm. At the beginning cross 
and frontispiece in colours. In yarious places there are arabesąues. Rubrics in Coptic and 
Arabie. Coptic in red and Arabie in black. Regular hand and good paper. Dated on last folio 
(v) Baramhat AM 1080 corresponding to A.D. 1364. For the priest (the original name is 
erased) Yuhanna, minister of the Church of the Virgin (the original name erased and re- 
placed by al-Mu'aIlaqah).” 
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Translation 

In the name of God. 

That the one who took care of this holy book that includes the consecrations 
and the preparation of the holy Myron and what follows that: the [ ] holy 
man, before God, who walked in all commandments of the Lord without 
blame, the good father, fuli of the grace of the Holy Spirit, Yuhanna the 
priest, minister of the Church Lady Madonna the pure Yirgin the chaste saint 
Mart-Mary in the Church of al-Mu‘allaqah — may the Lord preserve his life 
for many years and unto peaceful ages, and may He subdue his enemies 
under his feet. Through the prayers of the Theotokos and all the heavenly 
angels, and whoever from the Adamie naturę has pleased the Lord and will 
please Him. Amen. 

On the datę of the month of Barmhat in the year one thousand and eighty of 
the pure martyrs, may God grant their blessings! 

For the bookcase of the Yirgin and endowment on the church of Lady 
Madonna at al-Mu‘allaqah. 


Commentary 

The colophon of this manuscript is inspired by the canon of the 
Patriarch as is apparent from the following table, where only the words 
concerning the patriarchal throne and the titles of the patriarchs are 
omitted. 


The canon to the Patriarch^ 

troć e‘łeApe 2 etteoNb NeMnrAzo 

epATq ŃTteNiojT eTTai.iHOYT 
ŃT(t)e e‘łeTAxpoq 2ixeNTreqepoNoc 
Ń2ANMHq) ŃPOMTtl NeM2ANCHOY 
Ń2IPHNIK.ON. ŃTeqeeBio ŃNe<<x^xi 
THPOY CAneCHT ŃNeqOAAAYX 
ŃXU)AeM. 

May the Lord preserve the life and the 
rising of our honoured father ... May 
the God of heaven confirm him on his 
throne for many years and peaceful 
times. May He subdue all his enemies 
under his feet speedily. 


Colophon 
il,L„ iLo3l3 5ju5 jwu 




dljLf.1 




May the Lord preserve his life for 
many years and peace for ages, and 
may He subdue his enemies under his 
feet. 


® O. H. E. Burmester, “The liturgy coram patriarcha aut episcopo in the Coptic Church,” 
Mus 49 (1936) 79-84. 
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The manuscript was copied during the patriarchate of John X (AD 
1363-1369), who is not mentioned in the colophon.‘° From the manu¬ 
script Patriarchat Library Lit. 106, we know that this patriarch intended 
to prepare the Myron but was unable to do it. Despite the fact that John 
X occupies only three lines in the History of the Patriarchs, his patriar¬ 
chate was not at all peaceful. In fact Philippe de Mezieres, the French 
chancellor of the kingdom of Cyprus, founded a new military order 
called “The Order of the Passion of Jesus Christ.” This was under the 
leadership of King Peter I of Cyprus, who led a multinational army 
against the city of Alexandria in 1365. They were incapable of penetrat- 
ing Egyptian territory beyond the city, where the havoc, destruction, and 
pillage they wrought was extensive. The city had a strong Coptic com- 
munity, that suffered eąually with the Muslim inhabitants at the hands 
of these invaders. Muslims and Copts were massacred, mosąues and 
churches were sacked and bumed. Sources mention the story of a crip- 
pled old Coptic woman who saved some of the treasured relics of her 
church by ceding all her possessions to the marauding Crusaders, 
thereby deflecting their ravages from her Coptic church. The ships of the 
retreating pillagers were so heavily laden with prisoners and booty that 
the sailors had to throw much back into the sea, and for a long time after 
1365 Egyptian divers worked hard to salyage what they could. This ex- 
pedition and the Cypriot attack of Alexandria proyided an eloąuent dem- 
onstration of the place of the Copts in the history of the Crusades." It 
seems that this eyent preyented the patriarch from completing this pro- 
ject for cooking the Myron. 

The priest Yuhanna mentioned in the colophen should be a colleague 
or the father of the priest Al-As‘ad Faragallah, called Mark, who copied a 
Lectionary for the fifty days after Easter.'^ 

The inyocation of the saints is limited to the Yirgin Mary — the main 
patron of the Church — and the angels. The other patron saints of the 
church — Saint John the Baptist; the archangel Michael; eyen saint 
Mark, patron saint of the Church of Egypt — are omitted.'^ 


Subhi y. Labib, "John X,’’ The Coptic Encyclopedia (= CE) 4, 1344. 

' ’ Aziz S. Atiya, "Crusades, Copts and the,” CE 3, 663-665. 

Samiha Abd El-Shaheed Abd El-Nour, "Supplement of the Catalogue of the Manu- 
scripts in the Coptic Museum," Bulletin de la Societe d'Archeologie Copłe 39 (2000) 181-200 
especially 18M82, No (1015) 324. 

C. Coąuin, Les ediflces chrśtiens du Vieux-Caire, Yolume I, Bibliographie et łopographie 
historiąues (Bibliotheąue d’Ćtudes Coptes 11, Le Caire 1974) 78. 
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Psali Adam for the Myron (fol. 107v) 


iJsJI (Jl |jlj LoJtic fSii 5iLo jir\ dj J3jj ^lil JLul 

óij^l 

Psali Adam to be sung after the prayer of the Matins, when the patri- 
arch came up to the upper room for the preparation of the Myron 


COOY Niai.TK ŃeOK • TTeNIOJT a.BBa. 
NIM • TTINIOjt MTtai.TPia.pXHC ' 

TTitrape erTOYBHOYT • 

eoBe xe ii.TTxć • anaiK. 

ŃeMTTuja • MnaiNiojt ńzmot • ncm 
T aieYxapicTiii. • 

ere iriecozc ee • Ńre itimypon 

• TTiNez Ńre (t>pau}i • Trecozc Ńre 
TTeex.HX. • 

xe ĆNe GNaicujcaTTi ■ eicoi 
ŃeMTTUja • OYTe nipojmi • erojon 
2ixeN niKazi 

MtteHTeNZOYTK ĆBOA. • Ńxe nxć 
weNNOYt • enaiMYCTHpioN • eoMez 
ŃoYitai 

tNOY ON TTCNNHB • TTeNIOJT ^ 

• TTICOJTIT ŃTe <|3t • TTINIOJt 
MITaTPiapXHC 

TOJNK. ŃTeKcsjeNaK • enęooji 
etoujBazMi • TTiMa ŚTaKcoTnn • 
etraizojB eTCMapojoYT 

TOJNK. beN OBOHeia. • ŃTe 
TTeNĆOjp • ŃeOK NeM NeKO)<|3HP • 
NICOJTIT NeTTICKOnOC 

xe 2iNa ŃTeKep2HTc • 0Y02 
ŃTeKcjjoci [sic!] • MniNe2 ee • 
TTIMYPON eTTOYBHOYT 

TTxc TTeNNOYt ' eHeepojttJHP NaK 

• enetTOTH NaK • eneepBOHeiN 

epoK 

_OjaNTeKiOJK eBOa. • MTTaiO}€MO}l 

ee jaCN OYMeTaTCBOK • NeM 
OYMCTaTaPIKI 

TeNOYOJOJT MMOK ITXĆ 


i3 ^itigH LJI LloI L) Cul 

jjłiUaJI J3IJI dSjUoJI 

dAsjJI dlLsi jl J.!>l 

aalguJI 4Aihv.ll 

^jAll j3jstl i^aJI 

d 1 1^7II 4puu.a 

03'^ j-o liUJJ IŁpł7..<>a 5) liblś 

ijójdl oJułi ijs- jlSLuJI ,_>»iUI 

^1 A.[l IJlIS 1 i ^11 [ I ei- l . A .1 1 ^ 

4l)l ,_>*ijjLflJl odl ljwX^ b jdl 

^^hvH 

i^JJI ^<05^1 (iĄsti\ 133® (Jl Jtsi»£>l ^ 

etjL^I JjułII IJi^ 4jjfui-l 

iflŚLudl iiLflSj3 Cól liuliŚŁO (ja^l 

j3jllód,l 

(_>»iail)l 03^1^^ 06^3 13^^^ ó 

jjsiiail ^jjSjJI 

CLuu 3 idjL£.LiU3 dlSjLtu ll^l 
yptt Ijb ^JiA.tl 4 aJiśJI oJLfl) i_Lo5o 

^3 

l^l ith ag r .< A j 
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Translation*'* 

Blessed are you, O our father so and so, the great patriarch. N., the pure 
virgin, 

For Christ madę you worthy of this great grace and this thanksgiving,*^ 
which is the holy anointing of the Myron, the oil of happiness, the anointing 
of joy. 

For if you were not worthy among all the men who are on earth,*^ 

Christ our God would not entrust to you this mystery fuli of salvation. 

Now also, our master, our holy father, the chosen of God, the great patriarch, 
arise and ascend to the upper room, the place that you prepared for this 
blessed task. 

Arise with the help of our Saviour, you and your companions the chosen 
bishops, 

in order to start the cooking of the holy oil, the pure Myron. 

Christ our God will be your companion; will support and will help you 
till you accomplish this holy service without smallness'’ or deviation. 

We worship you, O Christ. 


Commentaiy 

Notę that this psali is sung to the Adam'* tune used on Sundays, 
Mondays and Tuesdays, which implies that the patriarch will go up on 
these days, whereas this consecration takes place on Maundy Thursday.'^ 
The psali contains only greetings to the patriarch in order that he 
start cooking the Myron, as well as some words of encouragement and a 
prayer that Christ help him in this task. 

About the celi of Chrism, Evelyn White wrote; 

The Book of the Chrism freąuently mentions a celi in which the chrism was 
compounded and prepared before its removal to the church for consecration. 
It is described as "opposite the haikal of Benjamin, that is, to the west of that 
sanctuary. Moreover, it was situated high above the ground level, and was 
reached by a stairway, apparently narrow, as the following passages testifies; 


The translation is based on the Coptic text. The Arabie text, where it differs, is rele- 
gated to the footnotes. 

Arabie "gladness." 

Arabie "all men dwelling on this earth.” 

'^Arabie "incapacity.” 

’* The name is taken from the first word of the first stanza of the Theotokia for Monday 
"Adam was yet sorrowful to hear." Cf. O. H. E. Burmester, Koptische Handschriften 1. Die 
Handschnftenfra^mente der Staats- und Universiłatsbibliothek Hamburg, Teil 1. (Wiesbaden 
1975)321. 

Burmester, The Egyptian or Coptic church, 219. 
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“The father patriarch ... prepared to go up to the place of the holy chrism ... 
he went up ... he continued to mount, while the bishop.s mounted one after 
another.” Evidently, the celi stood upon an artificial platform, probably the 
same still existing in the northwest angle of the monastery, which is reached 
by stairway.^® 


Burmester wrote: 

In the north-west angle, [there is a celi] which is now used for making can- 

dles. It appears, however, that this fine room was that in which the Chrism 

(Myron) was prepared in mediaeval times.^' 

Notę that this celi should accommodate at least thirty persons:^^ the 
patriarch and bishops, in addition to the vessels containing the Myron 
and the ovens, whereas the celi actually identified as the Celi of the 
Chrism is in fact very smali. In addition to this objection, “narrow stair- 
way" would not make feasible a procession of those carrying the vessels 
and escorting the patriarch. Furthermore, the celi of the chrism was op- 
posite the sanctuary of Benjamin, while this celi is opposite the sanctu- 
ary of John the Baptist or some other sanctuary. And the time for 
chanting these processional stanzas would have taken about two 
minutes, while the distance between the sanctuary of Benjamin and the 
actual "Celi of Chrism” would take much morę time. 

So it is logical to have some doubts about the identification of the 
place of the Celi of Chrism. Could it be possible that the location occu- 
pied now by the Church of the Forty-nine Elders would previously have 
been the place of this celi? 

The concluding stanza before the conclusion evokes the “smallness or 
deyiation” or in Arabie “incapacity,” perhaps an allusion to the historical 
context of copying the manuscript.” 


H. Evelyn White, The Monasteries of the Wadi n'Nalrun, Part III The Architecture and 
Archaeology (The Metropolitan Museum of Art, Egypt Expedition, New York 1933) 47 and 
124-125. 

For this room cf. O. H. E. KHS-Burmester, A Guide to the Monasteries of the Wadi n- 
Natrun (Cairo 1954) 39. 

This figurę is based on the number of bishops who attended this ceremony in the 
years 1305 and 1320: cf. H. Munier, Recueil des listes episcopales de TŚglise Copte (Le Caire 
1943) 37-39. 

See above. 
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Psali for the Procession of the Myron (fol. 107v-108r) 


Psali Adam to be sung in the procession of the holy Myron. 


ITeXe TT^ MMOJYCHC • TTINIOJt 
MTTPO<J)HTHC • K.a.Ti^ TTCA.XI 

ŃtreNHcic MTTA.ipHt eqxaj mmoc 

xe Ol NA.K ŃOYCOxeN • eqcajTn 
eMA.ą)aj • eBOAh^N tticoaa • $ 

ŃCYICAOC * 

OYCHBI Ńceol • PN ŃCYKAOC • 

NOM OYCIP e^COJTTT • $ ŃCY<AOC 

OYCTAKTH NEM OYKACIA. ' NEM 
OYKYNAMOJNON • OY02 NAicYKAOC • 
EBOAheM TTEeoYAB 

0Y02 OYCgi ŃNE2 • JaeN (t)NE2 
ŃNIXaj|T ■ EqOYAB EqTOYBHOYT • 
EqcaJTTT EMAOJO) 

EKEeAMioq • ŃOYNE2 ŃeaJ2C • 
OYMYPON EqTAIHOYT • EqOiaJOY 
2U>B NIBEN 

EK.Eeaj2c MMoq • ńaapojn ttek.con 

• TTINItpt ŃOYHB • NEM NEqęj)HPI 

0Y02 tCKYNH • ŃTE tMETMEOPE • 
NEM TTIMAŃEP(yaJOYą)l • NEM 
NOYCKEYOC THPOY 

NEM tTPATTEZA • NEM fAYANIA 
ŃNOYB • EKEeA2COY THpOY • h^N 
tTAINE2 EOOYAB 

0Y02 POJMI NIBEN • EU}Aqipi NAq 
M<l>PHt MTTAINE2 ' lE EqeA2Cq MMOq 
t+YAH ETEMMAY ' CENAqOTOTq 
EBOA • XE OYCOXEN EqcaJTTT NNI^'* 

• K-ATA PENSA NIBEN 

2ITeN NIEYA 


J^śS 1^5^ io>JI 

JLflia 4 jU ijji^ 

oJus 03^3 *^3^3 a3uJLw3 djtjji 

LMfJ.a.a jjsU? Ojj ^j-o JL5 jo3 

la:> Lo^SLo 

^ la9u..o AJŁC 0 J 3 

Ćt" 

4 .JJ 3 03jjł> aj 

Asu 

1 ^ 13 ! J 53 ^ 0^)3 A»Ś 3 

5jL.fl3 oAjUb 

3I ^yjsjJI Ijjs JIa A.U4AJ bUujł J53 
Aio 

Jl (J Ijlipoo AjU liLb 

JS 

OI 3 I .a 1 


It seems something is missing. [It should be writtenTTE instead of NNl.] 
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Translation 

The Lord sald to Moses, the great prophet, according to the statement^^ of 
Genesis,saying; 

Take with you an extremely select ointment of myrrh worth five hundred 
shekels,^’ 

and a bottle^* of perfume^^, worth one hundred and fifty^® shekels, and a 
select jar worth five hundred shekels, 

Stacte, cassia,^' and cinnamon^^ and these shekels from the sanctuary^^. 

And a measure of oil of the olive trees, holy and pure and extremely select. 

You shall make an oil of ointment, a Myron honoured^"* and glorified in every 
respect. 

You shall anoint with it Aaron your brother, the high priest, and his children 
with him, 

and the tabemacle of the testimony and the altar and all their vessels, 

and the table and the golden lampstand; you shall anoint them all with this 
holy oil. 

And whosoever^^ makes for himself such oil and anoints himself with it, 

that soul will be destroyed, for it is a select anointment for all generations. 

Through the prayers... 


Commentary 

This psali, like the previous one, is sung to the Adam tune. It is used 
during the procession of the holy Myron.^^ As is known, during the 
consecration of the Myron as done in the monastery of Saint Macarius, 
there are several processions: here are some examples from Ms Liturgy 
106 ^^: 


Literally, "word”; the Arabie renders this term by "saying” 

Arabie; "the Old” i.e. "the Old Testament.” 

Arabie: "weight.” 

Arabie: "from the calamus aromaticus [qasab al-dańrah]. 

[For the Coptie, ef. Crum 320b! (= eane)]. In Arabie qasah al-darirah the ealame; that 
is "Aeore; Aeorus aromatieus,” a Latin scientifie term. The Coptie Exodus has KYNAMOJ- 

mon. 

In the Seriptures, “Two hundred and fifty." 

Cf. Ps 44[45];9. 

In Arabie 'Ud, i.e., ealamus. 

Literally, of the Holy. 

The Word Myron, the key word in this text, does not appear in the Seriptures. 
Literally, all men. 

For these proeessions ef. Burmester, The Egyptian or Coptie Church, 223-224. 

However in the Ms Liturgy 106, other hymns are ehanted aceording to the tradition of 
Upper Egypt. 
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— from the sanctuary of Saint Mark to the sanctuaiy of Benjamin by 
way of the colonnades;^* 

— from the sanctuary of Benjamin to the sanctuary of St Macarius,^^ 
and from the sanctuary of Benjamin to the sanctuary of St Mark;'*'' 

— from the sanctuary of St Mark to the sanctuaiy of Benjamin;'*' 

— from the sanctuary of Benjamin to the sanctuary of St Macarius 
againd^ 

Whereas the previous psali does not contain any biblical text, this 
psali is a free rendition of Exodus 30:23-26, a lesson read during the 
consecration of the Myron. It highlights several ingredients of the Myron 
such as the myrrh, stacte, cassia and cinnamon.''^ 

Comparison between the Old Testament and the practice of the 
Coptic Church is a recurrent theme in Coptic liturgy. For example, 
during the rite of crowning (marriage), the priest asks for the blessing of 
the bride and the bridegroom as God blessed Abraham and Sarah, Isaac 
and Rebecca, etc. In the rite of the consecration of a church, the bishop 
evokes Ex 19:10-11. 

The finał stanza is a bit ambiguous, as we do not know to whom the 
prayer is referring: the patriarch? Moses? Macarius? 


Psali for the Consecration of the Myron (fol. 108r-110r) 

j3j;dl jJjSd (j JUłjI 

Psali Adam to be sung for the consecration of the holy Myron 


OJ NIM neeNA.ą)CA.xi • encboy 
NGM TTA.TIO • MniGOJZC ^ • ŃTe 
TTIMYPON 

<J)HeTa.qcA.xi eyBHT^ ■ ŃTe'*'* 
[sic] TTOc Ńre ncooy ngm 
MOJ yCHC niTTpO<|)HTHC MTTA.iPHt 
e^^oj mmoc*113 


IjLib dalj53 jJlOj oja 

Juftil y>J i3^ jSjdl 3* 

JlS3 


Fol. han47v. 

” Fol. 50r. 

"O Fol. 52v. 

“* Fol. 53v. 

"2 Fol. 56r. 

‘*^ Cf. Burmester, The Egyptian or Coptic Church, 222. 
Read Ńxe 
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xe C5\ NJv.K. Ń2^NCOXeN ■ NGM 
oYceoiNOY‘łi e‘łcajTn • oy(s^\ 

NeM OYA.A.A.ON • NGM 
ZJiNKYNOMONON 

t>eMt>ajMOY MA.eA.MiajoY • 

ŃoY©u>2c eqoYA.B • eaJ2c ŃtCKYNH 
NGM NICKGYOC THPOY 

eaJ2C ŃA.A.pajN • MiTA.ieaJ2C 
GGOYi^B • GepGqOY2B NHI • 

G<<U}GMU}I ŃtCKYNH 

TTA.ipHt ^.‘łipl • ŃXG TTinpO<|)HTHC 

• ŃNHGTA.‘łCA.XI MMOJOY • ŃXG TTÓĆ 
{jjt 

CA.MOYHA. niTTPO<|3HrHC • 

A.‘łeaJ2eM''^ ńnioypcboy • ngm 

NIKGTTpO<t)HTHC • JaeN niTA.IT ŃNG2 
^<(00)20 ŃAAA • ŃOYPO • NGM 
0YTTP0<|)HTHC beM ©MHt 
ŃNG^CNHOY 

A‘łxaj MWTAio • ŃOY[sic] nAieaJ2C 
60Y[sic] • JaGN nitAATHpiON • 
MWAlpHt G‘łXaj MMOC 

XG OYCMHPNA NGM OYCTAKTH • 
NGM OYKACiA • GBOA.J3GN NGK2BaJC 

• AąjOYNO^ MMOI 

COA.OMON nico(t>oc • nojHp ń.2^Ca 

• ggbg nojOY • MnAieaJ2C 

Ge 

XG OYCOXGN Gq<t)HN • WG 
WGltpAN 60 • 0Y02 iaeN MAI 
NIB[6]N NI [sic] ŃCOYC0OINOY‘II 

GTA‘iOYają) Ńxe noc • eccot 

MniKOCMOC • GBOAjaeN nTAKO • 
GGBe ŃOYAŃOMIA 

A^OYOJpn ŃX6 TTOC • 
Mne^ArreAoc • niNiojt tabpiha • 
nicojTn MqAią)eNNOY‘ii* 


iiL4*-Q3 Loda liil 


4j 4.ufJLaA d ^ ...I 

1 ^ 13 ! J 53 d.óll 
Ó3j^ 

<Uil| (3 j_ylJiJLiu3 Ljł15 iJ 

djŁo dj^l OjJI Ij5jti 


ijJSjJI Ia 4J^I3 d)3idl (J.)3A^ 

4332^1 Ja.ui3 (3 Luj3 ^3!^ ^.u^.03 


3ljld J3 >q3 -[I (3 IAjS ^(jSd ^^iSŚ33 


ij [^jS llLuU (3.0 dgrj.,1.113 djz^l3 jdl jl 


IJuS ^oiSśj ^3!^ ( 3^1 (3.0.*i-o 

..1.0 ŁI (3jła)I 

^JS 3 L 0 (^^ 34.011 ...I 3 JS LJ 3 ^..mx.A c . . lo 

J3A.JI (3.0 J.A 9 I (31^.0 

(J :>1 (3.0 Cl 3 l^l ( 3 o LJjJI aljl Us 

^140 IjI 

^o.daAj( d53Lo diii J-ojI 


It seems that the scribe confuses 0O32C "anoint” and 0U32GM "summon, cali.” 
Perhaps the original has 0a>2C ŃNIPOYPUJOY, the scribe confuses the CN with 6M and, 
later adds another N? 
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[A.qi ojA. tTfSpef^ • A.‘ł2ią)eNNOY- 
q| NA.C • [MTTXINMICI] ŃTG <|3t ' 
TTiAoroc [<|)HeTA.qdicA.]P5''’ 

A.qi eTTiKOCMoc] • oyiNi 

ŃPOJMI • A.‘łipi Ń2i^N2BHOYI 
eTTOMi[sic]e<|3t 

Nipe^MOJOYT A.qTOYNOCOY • 
NIKA.KCe2T A.qTOYBaJOY • A.‘łMOą)l 

exeN Ni2ajiMi Ńre nimojoy eroo) 
^YepctseoNiN epoq • Ńxe 
NiA.pxHepeYC ■ NeM ttiaa.oc THpq • 
Ńre NiOYAi^i 

A.YTHN eTTiAai.Toc • eepe^JaOJTeB 
MMoq • A.Yt2^iTT epoq • mtt 12^^11 
Ńre <|)MOY 

A.YepcTA.YPajNiN epo‘ł • Ńxe 
NI10YAA.1 • A.YxajK eBOAexajq Ńxe 

TTCA.XI ŃNITTpO<|3HTHC 

iaJCH<|3 NeM NIK.OAHMOC • AY<5l 
MTTeqcaJMA. • A.YK.OYA.aJA‘ł 
Ń[sic]ą)eNTaj • ńoyk.a.ici g^oyab 
AYCO eiT 2ANCeOINOY‘<l • NeM 
oy\\\o Ńp ŃAYTPA Ńceol • NeM 

OYMIPMA. e‘łCaJTTT 

NI2IOMI AYNAY ' ecJJMA eTAYXAq 

• AYceBTe 2ANceoiNOYqi • eepoY- 

eaJ2C MTTe^cojMA. 

ŃąjojTTp eMAojaj • a^tojn^ Ńxe 
TTdC • eBOA^eN NHeeMOJOYT • 
M<l>PHt M<|)HeTeNKOT 

A.qOYaJNX ĆBOA • eNe^MAGHTMC • 
A.q20N2eN eroTOY • eo2i ńiahm 
MeNeNCA eTAqą)eNAq • eTTojaji 
eNi<|)HOYi • AqoYajpTT mttittapa- 
K.AHTON • e2PHi exajOY thpoy 
M< l>PHt Ń2ANAAC • ŃXPajM eT* 
cłKBO) • AYCAXI JaeN 2ANACni • 
ŃAAC Ńre NieeNoc 


dli Lft.jAj3 i^jJusJl Jl b| 

<11 

^U-cl 2^3 jLujl ^lall ijl bl 

ijlc Ol^o^l 

hjć^] &IA.LI3 

^3^1 >woł 2> dU^SUl LMt3j 

dl lÓ tl Jl 63JI1JLUI3 

03X1 

Luj^l 131^513 ^3^1 A" .; 1. 0 3 

a^ieSj 63013 l 3 jió-l 

łló 1 S 

JJsij ^Lo jllśtdO ^3 I 5 L 3 U 

I3JLPI3 6^s^3 63.40^1 

ly>t. 4 >co 3 

^LJl Jjuo CjI 3 >o^I óy (j.* LJjJI 

ęwł>U?3l3 óJu-o^LJ _>^3 
Ja*i 9 jLJl OI3-0-44JI Jl3ł> ^3^3 

Olib [I3-0JISJ3 ia_aAflJ-o[* 4 JL*iJl 


Reconsiruciion based on ihe Arabie translalion. 
Reconsiruction based on ihe Arabie translation. 
ReadGYTOMl. 

Reconstruetion based on the Coplic original. 
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A.Y<5I Ń2A.NCOXeN • eTA.YK.aJC 
MTTicojMA • ŃTe TTeNCc mc • 
AYQOTq beN wiNez 
AY©ajoYt aytojbz ŃeojoY ngm 
NOYĆ pHOY • ezpHi exeN ttigojt • 
eTe‘łipi[sicp'’ mmojoy 
A <| 30YAI <|30 YAI mmojoy • < 5l 

NAq ŃoYMepoc • eepeqeaJ2c mmom 

• ŃN 2 eeNA 2 t ewoc 
AYOjeNNOJOY AYZIOJią) • KATA 

TTCAXI MTTOC • AYTACeO ŃNieONOC 

• eTTCOYCN tMeOMHI 
NHeeNA2t AYOIOJMC • ectJPAN 

MTTXC • AYQA2C0Y eeoA • 
MTTAIOaJ2C eeOYAB 
TTAipHt Aqipi • Ńxe TTeNiojT ee 

• TTINIOjt MnATpiAPXHC • ITeNIOJT 
ABBA nIm 

Aq<5l Ń2ANCOXeN • NeM OYAAAOH 

• NeM 2 ANMHą) ŃCOOINOY‘łl ' b©N 
2ANMHU} ŃNOYB 

AqOOYHT NeNIOt • NeiTICKOTTOC ' 
eBOAbeN MAINIBeN • ŃTe 
tOIKOYMeNH 

AYeojoYt 21 OYMA • Ńxe Nieni- 
CKOTTOC • AYipi M<l>PHt • MnAIKA- 
NOJN eeOYAB 

AY^LOJK ŃtMeTą)eMą)l • ŃiepATIKH 

• M<l>PHt eTAYTHIC NOJOY ' ŃXe 
NIATTOCTOAOC 

TAieKKAHCIA McjJOOY • M<l>PHt 
ŃiAHM • TTep(t>ei eqoNi • mttim 2AY 
ŃTe TTOC* 

epe TAIBA2MI OAI • MłJjpHt 
ŃroArooA • eTAYOOJOYt epoc • 
Ńxe NIAnOCTOAOC 

eTAqoYajN 2 ćpojoy • Ńxe nxc 
ireNNOYt • MeNeNCA eTAqTajNq • 

CBOAbCN NHeeMOJOYT 
xe t2iPHNH NOJTeN • OJ 
NAMAOHTHC eTCOJTn • T2IPHNH 


Luj JLuu> t. l3A^l3 

63lłl.*>l3 

j£?-J3 J fl ) I 3 < l i ^ 3 l 33 ŁAl:>l 3 

(Jub 

a 1 Ju>-l3 Ju>-l3 J53 

OjJb ij^3i,l ^-uucuj 

ill I3JJ3 LjjJI I3JA03 

AŚjJŁO 

j\JLo3XI 

AuJlH-LI 

b3jl dljjji^l jjmjAoJI b3jl 

jMś lul 

LJd 

(j (j-A Lubi djisLu^l 

I33ZI03 4ji3L*/^l l3JŁoJL^l3 

ij 33 ldJ( Jjuo 

^xJbUn£-l Lo Jjuo ^3A^SJ( (31^53 

tiuuui^ 1 (^ 1 ^ ‘ ^ 

4 L?t!LpJI Jjuo 4 -lLsł)I ójdi )3 

4JhAbd Juu Li-^1 ^A.44A^( ^ 

C)l 3 >o^l 

(jjl ^^Lai b ^M«JI JI33 

^ 45^1 


50 ReadeT^Yipi. 
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MTTA.IajT txaj MMOC NeMOJTeN 
NHeTeNNA.C0N20Y • 2 IXeN n20 
MITIKA.2I • eYeęyojiTi eYcajN2 • 
Ń2PHI JaeN NltjjHOYI 
NHeTA.YBOA.OY ' e2PHi exeN 
TTIKA2I • CeNABOAOY CBOA • 
GAeTTOjaJI eNH|)HOYI 
AYt MnAiepą)ią)i • ŃNHeoNHOY 
MeNeNCOJOY • eYcajN 2 0Y02 
eYBHA [sicp' • ŃNHeTcąje 
AH^OJK Ńxe TTCAXI • MTT^ 
weNNOYt • tąjoTT NeMcoreN • 
ą)A TTxajK ŃNieNe2 
tjjHeTA [sic]^^ TTeHZINOOJP • 

e[sic]‘łxeM2HOY ńkojb • enccoTeM 
etCMH • MnOYNOH NGM TTOeAHA 
xe AMOJINI 2APOI • 
NHeTCMAPOJOYT ŃTHI • 
APIKAOPONOMIN • MTTOYNOH ŃTG 

weKOć 

NSNIOt MMONAAOC • STAYblCI 
NGMAN • epe TTOC t NOJOY ' 
TeHMeroYPo 

SCMAPOJOYT AAHeCOC • NGM 
TTeKIOJT ŃArAOOC ' NGM TTITTNA 

ee • xe AKi AKCcot mmon 


(3 Ó3So Lo 

(3 03^0 (jlf- L03 

C)( 3 ^.mJ( 

lyb ójbJl jllnl..»ll Ijjts l^lac.! 

l 5 l£»o 3 

JU 5 Jl '>L= 5 l 3 

j3ja>jJI 

J^iftlll3 ^jiJl 

^^3 I3JJ ijJ b ijl I^JbŁ) MjIa 

LJjJI 

LjjJI Ljm ^3^ ÓLjŁjJI b3bl 

dję^Sja tj 

i_nijLaJI ^3j3 ^LaJI lil^l ga dijtoJb C< 5 jLj 

b." 1/^1 >3 C*a 3I libli) 

OjJI J .*5 


Translation 

Psali Adam to be sung for the consecration of the holy Myron.^^ 

Oh, who will be able to talk about the glory and honour of the ointment of the 
Myron, 

that the Lord of Glory spoke^"* about to Moses the prophet in this manner, 
saying: 

"Take with you perfumes and select incense, myrrh, aloes and cinnamon, 
crush them, make of them a holy ointment. Anoint the tabernacle and all the 
vessels. 


^'ReadecajN2 0Y02 CBOJA GBOA. 

According to the Arabie translation, it seems that the verb <31 is missing. 
Written in Arabie. 

Arabie adds "Whieh is the Myron." 
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Anoint Aaron with this holy ointment in order that he become a priest for Me, 
serving the tabemacle.”^^ 

Thus the prophet did what the Lord God had told. 

Samuel the prophet anointed the kings and the prophets too with the horn of 
oil. 

He anointed David as king and prophet in the midst of his brothers. 

He (David) spoke about the honour of this ointment here and there^* in the 
psalm saying: 

“Myrrh and stacte and cassia from your garments, they have madę me 
happy."” 

The wise Solomon, son of David, said about the glory of this holy ointment: 
"Poured perfume is Your holy Name, and everywhere is better than incense.” 
When the Lord wished to save the world from destruction because of their 
injustices, 

God sent His angel, the great Gabriel, the chosen announcer. 

He came to the Yirgin and announced to her the birth of God, the Word who 
took flesh. 

He came to the World in the likeness of men and He performed acts worthy 
of God. 

He resurrected the dead, purified the leprous and walked orr the waves of the 
great waters. 

The high priests of the Jews with all the people envied Him. 

They delivered Him to Pilate in order to kill Him. They sentenced Him with 
the sentence of death. 

The Jews crucified Him. And in Him was accomplished the word of the 
prophets. 

Joseph and Nicodemus took His body and wound it with sheets of a pure 
shroud.^* 

They bought^^ incense and aloes, one hundred pounds of perfume and a 
chosen mixture. 

The women saw the place where He had been laid. They prepared incense in 
order to anoint His body. 

Very early in the moming, the Lord rosę from death as one asleep. 

He appeared to His disciples and ordered them to remain in Jerusalem.^® 

After his ascension to the Heavens, he sent the Paraclete upon them all like 
diyided tongues of fire, and they talked in the languages of the Gentiles.^' 
They took the perfumes that (were on) the body of our Lord Jesus when 
buried, and mixed them with oil. 

Exodus 30; 26-38. 

Meaning uncertain. 

” Ps 44 [45]; 9. 

The Coptic word K4^ICI is not attested in the New Testament. 

The Arabie has rendered it "they received,” sińce the word 0)611 in Coptic has this 
double meaning. 

Arabie: "He appeared to His disciples and ordered them to go to the village of Jerusa- 

lem.” 

Or "of the other people." 
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They assembled and they prayed, one another, over this mixture that was 
done. 

Every one of them took for himself a share in order to anoint with it those 
who believe in the Lord. 

They went and preached according to the Word of the Lord, and madę the 
Gentiles return to know the Truth. 

Those who believed were baptised in the name of Christ, and were anointed 
with this holy ointment. 

Our holy father, the great patriarch, our father Abba N., did the same. 

He took perfumes and aloes and many other incenses (worth) much gold. 

He assembled our fathers the bishops from everywhere in the universe. 

The bishops assembled in one place and did as this holy canon (rules). 

They accomplished the priestly ministry as the Apostles had handed on^^ to 
them. 

This church today is like Jerusalem, and its altar is like the sepulchre of our 
Lord, 

This upper-room wherein the Apostles gathered is like Golgotha. 

When Christ our God appeared to them after the resurrection from the dead, 
(saying;) 

"Peace be with you, O My chosen disciples. The peace of My Father I will 
leave to you. 

Whatsoever you shall bind on the face of®^ the earth shall be bound in the 
heayens.^'' 

Whatsoever you shall loose on earth shall be loosed in the heavens.” 

They gave to those who came after them this authority to bind and loose what 
is suitable. 

The Word of Christ our God,*^ ‘T am with you till the end of the ages,” was 
accomplished'^* 

*^They who took the talent and gained the same, heard the voice of joy and 
happiness:** 

"Come to Me, you blessed of Me, inherit the joy of your Lord.”*® 

Our fathers the monks who suffered with us, God will reward in His 
kingdom. 

Truły blessed are You with Your Good Father and the Holy Spirit, for You 
came and saved us. 

Finished in the peace of the Lord’° 


*^ Literally, ‘'gave.” 

*^ Arabie omits. 

*'* Matt 16:19-20. 

*^ Arabie; "They aeeomplished the word of Christ our God, who is with us till the end of 
ages." 

** Matt 28: 20. 

*’ The Coptie text seems eorrupt. Translation based on the Arabie. [Coptie: That who 
??? his talents gained ?? times, hearing the voiee ...]. 

*® Matt 25:15-23. 

*® Matt 25:34. 
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Commentary 

This psali, morę developed than the two previous ones, contains 
ąuotations from the Old and New Testaments. 

It alludes to Ex 30:23-33, 1 Sam 16: 11-15, Ps 44:9, Prov 27:9(?), Lk 1: 
26-36, Lk 24: 49, Jn 19:38-40, Jn 20: 1-20, Acts 2:1-13. It is important to 
mention that some of these ąuotations, i.e., Ex 30:23-33, John 19:38-40, 
are inspired by the readings of the rite of Consecration of the Myron, as 
well as by the prayers of the patriarch during the Consecration, i.e., the 
invocation of Samuel and Psalm 44.’* 

The last part, not taken from the Scriptures, resembles the text given 
by Ibn Kabar (d. 1234)^^ in chapter IX” of his book Misbdh al-Zulmah fi 
Iddh al-Hidmah [The Lamp of Darkness of the Explanation of the Ser- 
vfce].” 


Lamp of Darkness 


Psali 


J^jJI clĄII fiJiśól 
v_Lui5j jlJJJI 

lja***> 4 j llar^3 

Cujj 05ŚL0I3 JJoj ilLo <Ujj CulS3 

,U... 14 

4^3333 4 ja 3 ftg.oD Lfló- 63^1^3 4 j[ 3 dl (j 
ojLLJJ j 33 jtćXI a-oo^hJI 


^ 3 'wo Loj ^ 3 ^ 33^1 133^-13 

ai 7.|3 ^ 134133 l 3 .'g.a.T'>l 3 

IJuS l3Aai3 

(jjkjJI bj?" “d Lś-I Jli>I 3 Jjg-b J53 

* 1 

4 JI biJ3 ęj>)l J3j4ą3 l34i«3 
,3341 




Our fathers the Apostles, the disci- 
ples, took from the perfumes and pure 
ointment, with which Joseph of 
Aramithea and Nicodemus wound the 


They took the perfumes, which with 
they wound the body of our Lord Jesus 
and mixed with oil. 

They assembled together and they 


™ In Arabie. 

Burmester, The Egyptian orCopłic Church, 225-230. 

Fuad Megally, "Chrism,” CE 2, 521-522. 

Samir Khalil, iaOiJI ^Uul j ioiAJI ^L.a .0 [The Lamp of Darkness for the Explanation of 
the Service] (Cairo 1971) 350. 

On this book see Samir Khalil, "L’encyclopedie liturgiąue dlbn Kabar (f 1324) et son 
apologie d’usage coptes,” Crossroad of Cultures. Studies in Liturgy and Patristics in Honor of 
Gabriele Winkler, edited by H.-J. Feulner, E. Velkovska and R. F. Taft (OCA 260, Romę 
2000) 629-65. 
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body of our Lord — its weight was a 
hundred of the Syrian pounds — and 
they added pure Palestinian oil and 
prayed in the upper room. They madę 
it as a Seal for baptism, and the 
disdples who had dispersed for the 
preaching of Christianity used it to 
sign with it whomeyer believes and 
gets baptized. 


prayed with the others over this 
mixture that was madę. 

Every one of them took from it a 
share in order to anoint those who 
believe in the Lord. 

They went and preached according 
to the Word of the Lord, and madę the 
Gentiles return to the knowledge of the 
Truth. 

Those who believed were baptised in 
the name of Christ, and were anointed 
with this holy ointment. 


Then there comes a section recounting the preparation of the Myron. 
The comparison of the Church to Jerusalem is recurrent in the Copto- 
Arabic literaturę. John bishop of Assiut Manfalut and Abu-Tig,” praising 
the martyrs of Esna, compared Esna with Jerusalem. 

The last part is inspired by Matt 16:19-20, which are in fact the same 
words used in the absolutions of the Church. 

The manuscript supposes that the rite of preparing the Myron will be 
performed in a monastery, doubtless that of Saint Macarius, which is 
why we find mention of "our fathers the monks.” It seems that the 
composer of this psali is either a diocesan priest or a layman, for he calls 
the monks "our fathers,” not "our brothers,” which monks would have 
used to address each other, as in the Apophthegmata Patrum. 


Conclusion 

The psalis published here for the first time contribute to our 
knowledge of the rite of the Myron in the Middle-Ages. 

Despite those dark ages, the compiler of this text is very learned in the 
Scriptures, sińce he ąuotes the Bibie fully. He should be added to the 
great generation of Copto-Arabic scholars like Ibn Kabar and the al-Assal 
family.''^ 


Youhanna Nessim Youssef, "John Bishop of Assiut, Manfalut and Abu Tig,” CoUecta- 
nea Christiana Orientalia 5 (2008) 169-185. 

A. Khater, Martyre des Citoyens d’Esna, de leur eveque Amon et de leur persecuteur 
Arien (Studia Orientalia Christiana Aegyptiaca 18, Le Caire, 1981) 10 (text), 15 (trans.). 

A. Sidarus, "La renaissance copte arabe du Moyen Age,’’ in The Syriac Renaissance. 
Proceedings of the Expert Meeting (Nijmegen June 2005), ed. H. Teule Leuve (forthcoming). I 
would like to thank my friend Adel Sidarus who gave me a copy of his paper before its pub- 
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The psalis also allow us to express doubts about the identification of 
the Chrism Celi in the monastery of Saint Macarius. 

Evelyn White had already noticed some ritual peculiarities at the 
Monastery of Saint Macarius,’* Father Zanetti added two Tarh,’^ and it 
seems that our psalis were also part of this same corpus, sińce the text 
speaks about the “Upper-Room,” which is found only in the monastery of 
Saint Macarius and not in the other places where the preparation of the 
Chrism was performed prior to the datę of this manuscript, such as the 
churches of Cairo, Saint Mercurius during the time of Theodosius II in 
1299,*° or al-Mu‘allaqah during the time of Athanasius III in 1251 and 
John VIII in 1320.*' 


SUMMARY 

Unlike other extant mss of the Rite of Preparation of the Holy Myron in the 
Coptic Church, the ms Old Cairo Coptic Museum Lit. 253 does contain the text of 
the psalis chanted during the celebration of this rite. The present article edits 
criticaly for the first time the Coptic and Arabie texts of these chants, preceded 
by a description of the ms and followed by an English translation and detailed 
commentary on the texts and what can be gleaned from them for the history of 
the rite. 

Centre of Early Christian Studies Youhanna Nessim Youssef 

Australian Catholic University 

1100 Nudgee Road 

Banyo 4014 

Australia 


’* Evelyn White, The Monasteries of the Wadi 'N Natrun, Part II, The History of the 
Monasteries of Nitria and of Scetis (The Metropolitan Museum of Art Egypt Expedition, New 
York 1932)378. 

U. Zanetti, ''Deux chants de bienvenues a Scetć,” in EYAOTHMA. Studies in Honor of 
Robert Taft, S.J., ed. E. Carr, S. Parenti, A.A. Thiermeyer, E. Velkovska (Studia Anselmiana 
110, Analecta Liturgica 17, Romę 1993) 593-611. 

*° Munier, Recueil des łistes episcopales de TŚglise Copte, 35-36. C. Coąuin, Les edifices 
chretiens du Vieux-Caire, Volume I: Bibliographie et topographie historiąues (Bibliothfeąue 
d’Ćtudes Coptes 11, Le Caire 1974) 25. 

*' Coquin, Les edifices chrdtiens, 73, We did not include the ceremony from the time of 
Cyril II and Gabriel II because there are no ancient sources for it. 
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1. Old Cairo Coptic Museum Lit. 253, fol. 149v: the colophon. 
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2. Coptic Museum -Old Cairo, Lit 253, fol. 107v-108r containing the psalis for the Myron. 
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Calamina, Kalamides, Cholamandalam 

Solution of a Riddle 


The recently published Barrington Atlas of the Greek and Roman World 
indicates Calamina as a town on the eastem sea coast of South India.' 
Calamina has long been a puzzle or riddle. Several early Christian 
sources mention Calamina as the place where St. Thomas the Apostle 
was martyred and buried in India. But the Indian tradition has situated 
the tomb of St. Thomas in Mylapore, whereas Calamina is unknown to 
it. Thus Calamina has long constituted a problem for scholars. A distin- 
guished British historian Yincent A. Smith wrote morę than a century 
ago; 

If there is any basis of truth in the Gondophares legend, which seems prob- 
able, it is very improbable that the Mailapur story also can be founded on 
fact. ... Kalamina should be regarded as a place in fairy land, which it is vain 
to try to locate on a map.^ 


Consigning Calamina/Kalamina to the "fairy land’’ Yincent Smith 
liąuidated the South Indian tradition about St. Thomas. However, after 
ten years of intense study, Smith retracted his statement and recognized 
the historical credentials of Mylapore, as we shall see below. It was ob- 
served recently: "In the Roman Martyrology the place where he died is 
given as Calamina. As yet it has not been identified, but it has sometimes 
been connected with Mylapore.’’^ Calamina now figures on a modern 
map of ancient geography. The authors of this map have concluded cor- 
rectly that behind "Calamina” there must be some geographical reality. 
However, the solution actually adopted risks perpetuating the long 
running misunderstanding that Calamina is a city or town instead of 
what it really is, namely, the name of the ancient South Indian country 
or kingdom of the Cholas. 


' Richard J. A. Talbert, ed., Barńngton Atlas of the Greek and Roman World, Princeton 
and Oxford; Princeton University Press, 2000, see map 5. 

^ Yincent A. Smith, The Early History of India, Oxford: Clarendon Press, 1908, p. 221. 

^ The Oxford Dictionary of the Christian Church, ed., Oxford University Press, 1997, 
art. “Thomas, St. Apostle,” pp. 1612-1613, at 1613. 


OCP 76 (2010) 181-199 
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The present study proposes to show that Calamina refers to the coun¬ 
try of the Cholas, in Tamil Cholamantalam (in Sanskrit, Cholamandalam, 
rendered in the West as Coromandel). The dynasty of the Cholas flour- 
ished in South India in the first Christian centuries and had their Capital 
on the eastem coast on the Bay of Bengal, a coast that got its proper 
name Coromandel coast precisely from the Chola dynasty. The relation- 
ship between Calamina and Cholamandalam needs to be considered both 
historically and philologically. 


1. The Riddle or Problem 

Calamina assumes different forms in the ancient sources like Cola- 
mina, Kalamina, Kalamine, Kalamene, Calamene, Calunnina, Calamy, 
Qalimaya, Aemina, Himinia, Kalamides, etc. Even so, no city or town by 
any of these names was identified either in India or in Western geogra- 
phers. Before the end of the seventeenth century Tillemont wrote as fol- 
lows: 

The city of Calamina does not tell us anything elear, although some say that 
St. Thomas died there. I believe rather that it is a place entirely unknown to 
antiąuity.... It seems very probable that Calamina is the same place as Cala- 
mone, a city of Arabia.... It is at least morę easy for the body of the Apostle to 
have been taken to Edessa from a city of Arabia that belonged to an Arabian 
prince rather than from Maliapur [sic].'' 

Behind Tillemonts suggestion that Calamina is the same as Calamone 
of Arabia seems to lurk the consciousness that India was often confused 
with Ethiopia in antiąuity, a problem that deserves a discussion apart. It 
is curious that Tillemont found an argument that would weaken the case 
for the Indian apostolate of the Apostle Thomas in the greater ease with 
which his body could have been carried to Edessa from Arabia than from 
India. But Calamone is not attested in the sources as one of the many 
variations of Calamina. The solution to the Calamina riddle should be 
sought in India, not in Arabia. 

Looking morę closely at the problem we may notę that the apocryphal 
Acts of Thomas does not mention Calamina nor identify by name the 
place where the Apostle was put to death in India. According to the Acts 
of Thomas, the Apostle left the country of Gundaphar and went to "an- 
other country" where he was martyred. That country is not named in the 
Acts, which does not mention the name of the city or place where the 


Louis-S6bastien Lenain de Tillemont, Memoires pour servir d 1'histoire eccłesiaslique 
des six premiers siecles, Paris; Charles Robustel, 1701, p. 613. 



CALAMINA, KALAMIDES, CHOLAMANDALAM 


183 


Apostle met with his death. This means that, contrary to a widespread 
assumption, the apociyphal Acts of Thomas is not the only source that 
was available to the Fathers of the Church who placed the mission and 
martyrdom of the Apostle Thomas in India. It is necessary to set aside 
this false assumption if the historical ąuest for this Apostle is to make 
any progress. 

The latest conjecture about Calamina is that of the twin sisters Jul- 
lien, who would shift Calamina from the east coast of South India to the 
west coast. “The only valid Identification of Calamina with a city of India 
remains that of Kalliena (modern Kalyan) on the western coast of the 
Indian peninsula, north of Bombay.”^ Only? Perhaps the authoi-s may not 
want to be so emphatic after a review of the several Solutions that have 
been proposed to solve the Calamina riddle.^ 


2. Proposed Solutions 

Henry Hosten (1873-1935) took the trouble of gathering together the 
various Solutions proposed to datę (1925), seven in number.^ This Flem- 
ish Jesuit scholar had spent thirty-two years (1900-1932) in India before 
he came to grips with “a problem so intricate as to baffle all his energies 
and his whole ingenuity,” as his biographer puts it, namely the tradition 
about the Apostle Thomas in India.® We shall list below the seven Solu¬ 
tions of the Calamina riddle he listed and discussed. We shall look at 
three of them in some detail, omitting the others as no morę than pedes- 
trian popular philology. Indeed, some of them are ąuite fantastic, a few 
being mere refinements of others. 

1) Calamina < Kallinmel (Tarnik “on the stone"): (Kircher, Baldaeus). 
Cf. St. Thomas fell on the stone and died. 

2) Calamina, Kalamite < Kalamina < Kallinmel < Kallinmele < Kal- 
linmite, in Tamil "upon the stone" 

3) Calamina < Galmona, in Syriac “hillock" < Tamil “Chinnamalai” = 
Little Mount (Stephen and others) 


® Christelle Jullien and Florence Jullien, Apótres des Confins: Processus missionnaires 
chretiens dans Fempire iranien (Res Orientales 15), Byres-sur-Yyette, 2002, p. 102. 

® George Nedungatt, Quest for the Historical Thomas Apostle of India: A Re-reading of the 
Evidence, Theological Publications in India; Bangalore, 2008, pp. 428. The present article is 
a reworking of the chapter "The Calamina Riddle" of this work (pp. 157-173). Ali the an- 
cient texts in which "Calamina” and its variants occur are cited in this book (pp. 181-211) 
but have not been reproduced in the present article to avoid making it too cumbersome. 

^ Henry Hosten, Antiąuities from San Thome and Mylapore, Madras: The Diocese of 
Mylapore, 1936, "Calamina,” pp. 304-314. 

® Ibid., F. Helen, S.J., "Life and Works of Fr. H. Hosten," xvii-xxvi, at p. xxv. 
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4) Calamina < Coromandel (Yule, Burnell); < Coromandal < Chola- 
mandalam (earlier Caldwell) 

5) Calamina < Karumanal, in Tamil “blach sand" 

6) Calamina < Kalamina < Kalamene < Karamene < Karumanal, in 
Tamil "blach sand," island (Hosten) 

7) Calamina < Chinnamalai, in Tamil "Little Mount” (T. K. Joseph). 

The first two Solutions cited by Hosten are examples of popular ety- 
mology. They suppose that Calamina refers to the stone on which the 
Apostle Thomas allegedly fell when struck with a spear. Hosten dis- 
missed also another suggestion as not worth discussion, namely Kiiruu- 
mandala proposed as the philological source of “Coromandel.” He con- 
ceded that “‘Coromandel’ itself for Cholamandalam, Cholamandalam, 
Solamandalam, or kingdom of the Chora, the Etapa of Ptolemy ... has a 
better chance.” But he preferred to derive Calamina from Karumanal, 
suggesting that the latter may be the source of “the European ‘Coroman¬ 
del.”’ Karumanal (= black sand) is a village not far from Mylapore where 
the sand has indeed blach colour. The weakness of this solution, how- 
ever, is that in the Indian tradition this village is not known to have had 
anything to do with St. Thomas. No pilgrim ever went there. It is all too 
unknown a place in India itself so that it could hardly have figured in the 
Western sources. 

Another proposed solution is that Calamina is a variation of the 
Syriac Galmona, which translates the Tamil word Chinnamalai ("Little 
Mount"). The Little Mount or Chinnamalai is a cliff 300 feet above sea 
level, three kms from St. Thomas’ Mount (San Thome in Portuguese), 
Mylapore, and about twelve kms south-west of the city of Madras (cur- 
rently called Chennai). Some have suggested that “Calamina” is the 
Western form of the Syriac Galmona.^ Another suggestion is that of Ad- 
olph Medlycott that Calamina is a combination of Elmina (Syriac, “a 
port”) preceded by Kdldh, the name of a place near India, the compound 
meaning the “port of Kalah.”'° 

Some other Solutions have also been proposed to resolve the Calamina 
riddle, which are, however, too far-fetched. For example, Kdlamln is the 
Tamil name of a kind of fish or sturgeon; and it has been suggested that 
the place where St. Thomas was buried was or could have been named 
Calamina because of this fish, which was abundant in the nearby sea. 

The British orientalist A. C. Bumell had long ago suggested that be- 
hind “Calamina” lay “Coromandel.” Placid Podipara was inclined to ac- 


® For example, following others, V. C. George, Apostolate and Martyrdom of St. Thomas, 
Emakulam, ]964 (Bombay, 1969), pp. 66-88. 

Adolph Medlycott, India and the Apostle Thomas, London; David Nutt, 1905. See "The 
Ouestion of Calamina" (pp. 150-161), citation p. 153. 
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cept this suggestion as the right solution of "the Calamina riddle” as he 
called it. Podipara regarded "Calamina” as probably a “corruption of 
Cholamandalam,”" of which one ancient Western variant is "Choroman- 
dae.” This trail deserves to be pursued further. 


3. Calamina in the Sources 

The first author known to have used “Calamina” as the name of the 
city or town where the Apostle Thomas was buried seems to be St. 
Jerome (ca 345-419/420), arguably the most erudite man of his time. In 
an anthology of the lives of “illustrious men,” written in the year 392- 
393, he mentions the Apostles of Jesus Christ and their achievements. 
Among them St. Thomas is said to have preached to many peoples, be- 
ginning with the Parthians and ending with the Indians. 

The Apostle Thomas, as it has been handed down to us by tradition, preached 
the Lord's gospel to the Parthians, the Medes, the Persians, Carmans, Hyr- 
canians, the Bactrians and the Magians. He slept in the city of Calamina, 
which is in India. 


Following Jeromes lead, Isidore of Seville (560-636) speaks of Cala¬ 
mina as the “city” in India where the Apostle Thomas died transfixed 
with a lance. Among other writers who refer to Calamina are Pseudo- 
Dorotheus (ca 600-800), the Codex of Fulda (early VIII cent.), Odericus 
Vitalis (1075 - after 1143), Dionysius Bar Salibi (d. 1171), Michael the 
Syrian (fl. 1166-1199), Bar Hebraeus, alias Gregorios Abu’l Pharag (1226- 
1286). Likewise the Roman Martyrology, which was revised by order of 
Pope Gregory XIII in 1584, records that the Apostle Thomas suffered 
martyrdom in India at Calamina." The Martyrology of Hrabanus Maurus 
(780-856) also records that "Thomas went to a country of the east and 
preached the gospel there; he was pierced by a lance and died in Cala¬ 
mina (Calamia), a city of India.”" 

However, instead of naming a particular city or town other sources 
refer morę broadly to the province or the realm of the rulers of the place 
where the tomb of the Apostle Thomas was situated, as we shall see be- 


" Placid J. Podipara, The Thomas Christians, London: Darton / Bombay; St. Paul, 1970, 
p. 27. 

" Jerome, De viris illastribus, Appendix: De vitis apostolorum, 5 (PL 23, 721B). 

" Martyrologium Romanum in Acta Sanctorum Decembris, Bruxelles; Bollandists, 1940, 
p. 595. 

" John McCulloh, ed., Rabani Mauri Martyrologium (Corpus Christianorum, Cont. lVled. 
44), Tumholt: Brepols, 1979, p. 130. 
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Iow. This way of designating the place also needs to be explored as indi- 
cating the morę likely solution to the Calamina riddle. 


4. The Histońcal Context 

Chola, Pandya and Chera were the three ancient lands or kingdoms of 
South India as is attested already by an inscription of the Mautyan em- 
peror Asoka (273-232 B.C.). They belonged to the same Dravidian cul- 
ture, but were divided politically most of the time. Tamil was the com- 
mon language of South India in the first Christian centuries, Late in the 
first millennium Kerala (Chera) was politically under a Pandyan dynasty, 
and for about half a century till 1050, along wilh the Pandya kingdom, it 
was part of the Chola empire established by king Rajaraja (985-1012). 
Later under the Delhi sultanate (1206-1526), particularly during the 
Tughluą empire, Chola was one of the twenty-four provinces (till 1335) 
of this empire and was called Cholamandalam, which means the “Prov- 
ince of Chola.”'^ 

The kingdom of the Cholas stretched over Tiruchirapalli and Mysore, 
extending along the Coromandel coast to a northern border mostly 
formed by the Krishna River, but which varied according to the greater 
fortunes of the Chalukyas and the Rashtrakudas intent on their territo- 
rial expansion. The Capital of the Cholas on the Coromandel coast shifted 
between Uraiyur, Kaveripattanam and Mahabalipuram. The Pandya 
kingdom had its Capital in Madurai and comprised the present day 
districts of Madurai, Ramnad and Tirunelveli as well as a portion of 
Southern Kerala. And the realm of the Cheras consisted of the rest of the 
region west of the Western Ghats reaching north till the Chandragiri 
river near Mangalore. The capital of the Cheras was Muziris (or Vanchi- 
nagar/Vanchipattanam/Kodungallur). a premier seaport, where western 
exports were unloaded and carried across the Palakkad mountain pass to 
the regions of Pandya and Chola. 

According to the Indian Christian tradition, the Apostle Thomas 
landed at Kodungallur (Muziris) and extended his evangelizing activity 
to the land of the Cholas on the Coromandel coast in the east. He was 
martyred and buried in the land of the Cholas. Before the end of the 
third century, however, the Christians had to flee from the eastern coast 
to the western coast together with the rest of the population of the 


Hermann Gundert, A Malayalam and English Diclionary, Mangalore; C. Stolz, 1972, 
p 774, s. V. “mandalam.'' 

K. A. Nilakanta Sastri, The Cholas, Madras, 1955; idem, ed., Comprehensive History of 
hidia, Bombay; Orient Longmans, 1957, vol. II. pp. 499-500; The Oxford History of India, 4*^ 
ed., Oxford University Press: Delhi / London, 1958, pp. 220-221. 
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Coromandel coast in order to escape the wars, reign of terror and perse- 
cution unleashed by the Kalabhras in 293 A. D.'’ There are also indica- 
tions that Mylapore fell victim to the ravages of the sea (tsunami?) at 
some time not yet determined historically. Become desolate and impov- 
erished, Mylapore got less mention in connection with the tomb of the 
Apostle Thomas. However, the Christians of Malabar never forgot the 
tomb of their father in faith in the Chola kingdom or realm, in Chola- 
mandalam, "the land of the Cholas.” 

This historical situation may be gauged from the way St. Gregory of 
Tours locates the tomb of the Apostle Thomas in India, "in the place of 
the region of India where it first rested.”'* Gregoiy does not name the 
place but resorts to a circumlocution, which seems significant. This lets 
us conceive an idea of the foreign pilgrims and traders who landed in 
Muziris (Kodungallur) and enąuired, “Where is the tomb of the Apostle 
Thomas?" They would be told: “Not here but in Cholamandalam, in the 
land of the Cholas.” From Cholamandalam emerged eventually Calamina 
and its many variants (see below) through the elision of the finał com- 
ponent. This thesis finds substantiation in the following texts and testi- 
monies. 


5. Texts and Testimonies 

5.1. A seventh-century Armenian text refers to the place where the 
Apostle Thomas was martyred as the “city of the Kalamides." The word 
“Kalamides” obviously resonates with “Cholamandalam,” and the phrase 
"city of the Kalamides” refers to the city or kingdom of the ruling dynasty 
of the Chola kingdom.'^ This “Kalamides" would seem to have been fil- 
tered through a Greek medium from "Cholamandalam." 

5.2. Marco Polo (ca 1254-1324), who visited India in 1293, does not 
mention either Mylapore or Calamina by name, which reminds us of 


T. K. Joseph, "Kings and Christians in Kerala,’’ Kerala Society Papers 2/8 (1931), re¬ 
print Thiruvananthapuram, 2 (1997), pp. 121-123. Also, George Mark Moraes, A History of 
Christianity in India, Bombay, 1964, p. 56. 

Gregory of Tours, Miraculorunt Libń, 1, De gloria martyruni in Monuinenta Genna- 
niae Historica, Scriptores rerum Merovingicarum, ed. B. Krusch, Hanover, 1885, tom. I, pp. 
507-508, §§ 31-32. Also, PL 71, 733: "His [Thomas’s] blessed body was disinterred after a 
long time and transferred to a city called Edessa by the Syrians and was interred there. Itt 
the place in the region of India where it first rested stands a monastery as well as a chtirch of 
striking dimensions, exquisitely decorated and structured.” 

'^Michel van Esbroeck, "Neuf listes d’Apótres orientales," Augustinianum 34 (1994) 
109-199: "Thomas was martyred in the city of the Kalamides by being flayed alive” (113). 
Partial confusion with Bartholomew? 
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Gregoiy of Tours. Instead of naming a city or town he refers to the 
province: “The body of Messer Saint Thomas the Apostle lies in this 
province of Maabar at a certain little town having no great population.... 
Both Christians and Saracens, however, greatly freąuent it in pilgrim- 
age.”2° Let us notę that "the little town" has “no great population/' and it 
is not even mentioned by name. Marco Polo speaks rather of the “prov- 
ince of Maabar” in which it is situated. The Muslim conąuerors gave the 
name Ma'bar (not to be confused with Malabar!) to the most southerly 
province of the Tughluk Empire. It was called the Province of Ma'bar 
and designated the lands or kingdoms of the Pandyas and the Cholas 
(Cholamandalam).^' 

5.3. Blessed Oderic of Pordenone, who visited Malabar about 1321, 
refers to the burial place of the Apostle Thomas: “From this realm (Mala¬ 
bar) it is a joumey of ten days to another realm, ... which is called 
Mobar, and this is very great and has in it many cities and towns. And in 
this realm is laid the body of the Blessed Thomas the Apostle.”^^ Signifi- 
cantly again, there is no mention of any city/town by name but only of 
the realm. What is meant is obviously the realm of the Cholas, Chola- 
mandalam. 

5.4. An Armenian manuscript written in the XV century mentions the 
land of “Tcholian” (Cholan); “Thomas ... entered Interior India, where he 
preached the Gospel and established the Church... Now his tomb is 
found in the city of the great Shah Dzoundzr, but the previous name of 
the city is Cholian.”^^ Cholian (Cholamandalam) is called a city, but re¬ 
fers to the kingdom. 

5.5. We meet with this usage in the ancient ballads of the Malabar 
tradition also. For example, Mdrgam-kali-pdttu mentions Mylapore but 
adds a pertinent ąualification. Thomas is said to have gone “to Mylapore, 
the residence of Cholan” (strophe 10 or 9), which means the realm or 
kingdom of the Chola king. In the Rambdnpdttu, too, it is King Cholan or 


Henry Yule, trans, and ed., The Book of Ser Marco Polo, 2 vols., 2"‘l ed., London, 
1875, vol. II, chapter 18, p. 338. [Henry Yule and H. Cordier, ed., The Travels of Marco Polo, 
2 vols, London, 1903; 3 vols,, New York; Airmont Pub. Co., 1969]; Marco Polo, II milione, 
ed. Ranieri Allulli, Milano; Mondadori, 1964 (ist ed., 1954), ch. 151, p. 285. 

A. M. Mundadan, History of Christianity, I, Bangalore: Church History Association of 
India, 1984, p. 49: ‘'Ma‘bar was the name given by the Muslims of the 13 ^^ and 14^b centu- 
ries to this country. Abdulfeda distinctly names Cape Comorin as the point where Malabar 
ended and Ma'bar began.... Ma'bar (Mabar, Maabar, Mabare, Mobar) = 'crossing place’.” 

Henry Yule, Cathay and the Way Thither, London: Hakluyt Society, 1866, vol. I, p. 80. 

Michel van Esbroeck, "Neuf listes d’Apótres... "Thomas alla du cóte de Saba et en- 
tra dan 1’Inde interieure, il y precha et ćtablit rćglise. II fut achevć dans le theme qu'on 
appelle Susiane, et maintenant sa tombe se trouve dans la ville du grand Schah Dzoundzr, 
et le nom ancien est Tcholian, ....” (p. 122). 
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Chozhan Perumal who sends for the Apostle Thomas and it is under him 
that the Apostle is martyred, that is, in Cholamandalam. 

It is to be noted that the place where the tomb of the Apostle Thomas 
is situated is often indicated in these texts by generic names or indirect 
expressions like “city of the Kalamides," or "province of Mabar," or "an- 
other realm,” or “the city (state?) Cholian,” or “the residence of Cholan,” 
meaning obviously Cholamandalam. Mylapore is not mentioned. 

In antiąuity it was not unusual for cities and countries to be named 
after their founders or rulers or ruling dynasties as we see in the Graeco- 
Roman world but also elsewhere. Alexandria was named after its founder 
Alexander the Great, and Antioch after Antiochus Seleucus I. The Sea of 
Galilee was called the Sea of Tiberias (Jn 6: 1; 21: 1) after Tiberius Cae- 
sar. Such is also the origin of the name of the double city Seleucia-Ctesi- 
phon built on either side of the river Tigris. Similarly, Rew-Ardashir car- 
ries the name of the founder of the second Persian empire Ardashir I. 
And Parthia was named after the Parthas. In South India the three king- 
doms Chera, Pandya and Chola were the lands ruled by the Cheras, 
Pandyas and the Cholas, respectively. The Chera kingdom was called in 
the Asokan edict II Keralaputra, which was the Sanskrit translation of 
the Tamil Chem-makan (“the son of Chera,”) or Cheraman. The land of 
the Cheras (or Cheramans) was Cheralam (> Keralam). Likewise the land 
of the Cholas was "Cholalam” or Cholamandalam, from which evolved 
Choromandal, Choromadae (in Graeco-Roman antiąuity), and Coro- 
mandel and other related forms. 


6. The Mental Horizon 

For long the Calamina riddle evaded solution because the search was 
to find a city or town with that name, but not a land or country. And this 
search was bound to fail as it disregarded the mental horizon of those 
who used the place name Calamina. Regarding the proposal of "Chola¬ 
mandalam” as the source of “Calamina,” Hosten wrote: "That would be a 
pretty argument already, though there is the objection that Kalamina in 
this case is a big country, not a town.”^'* 

But the objection is the solution! Startling as it may sound, it is easy 
to understand that a smali village or little town will hardly be known or 
mentioned abroad by name. For example, modem intemational air trav- 
ellers may not know where Fiumicino Airport is, even if they are actually 
landing there — Fiumicino is a little town at the outskirts of which is 


Henry Hosten, Antiguities from San Thome and Mylapore, Madras: The Diocese of 
Mylapore, 1936, "Calamina,” pp. 304-314, at p. 308. 



190 


GEORGE NEDUNGATT, S.J 


situated the international airport called Romę. Unlike Romę, which is 
widely known, Fiumicino will hardly be mentioned outside Italy in coun- 
tries like Japan, India or America. Another illustration could be pro- 
duced from my Indian passport, in which my place of birth is entered as 
Peringuzha, a smali village, which one will not find even in a modern 
atlas. It is too smali and insignificant to figurę on any map of India or 
even on a morę detailed map of the federal State of Kerala. Bearing this 
in mind, when I introduce myself to foreigners, I do not say I am from 
Peringuzha, which would baffle them, but I say simply I am from Kerala, 
the broader designation which is morę likely to be understood abroad. 

Similarly Mylapore, too, does not figurę on a standard map of India. 
After being a well-known port in antiąuity named Maliarpha or Maltppala 
by Ptolemy,^^ Mylapore fell on evil days, as was stated before. It was 
abandoned for long except by the pilgrims who visited the tomb of St. 
Thomas. The name Mylapore did not make sense abroad any longer. The 
place where the tomb of the Apostle was situated needed to be identified 
differently as the country of the Cholas, Cholamandalam. This is not 
mere speculation. It is precisely thus that the medieval texts and yisitors 
to the tomb of St. Thomas identify this place, as we saw above: the city 
of the Kalamides, the province of Ma'bar, etc. The ancient Malabar bal- 
lads indicate the city (state) Cholian, the place of Cholan, etc. Now, this 
is what was expressed by “Calamina” and "Kalamides” and the other for- 
eign avatars of Cholamandalam, "the land or realm of the Cholas.” Mid- 
way between "Cholamandalam” and "Calamina" stands "Kalamides,” but 
"Coromandel” points to a peculiar problem of Dravidian phonetics, as 
we shall see below. 


7. Light from Philology 

The word "Cholamandalam” is composed of "Chola” and "mandalam.” 
In Sanskrit the word “mandalam” ordinarily means "a disk, anything 
round, (but even triangular), a circle, globe, orb...” but it also means, 
according to Monier-Williams, "a district, arrondissement, territory, 
proYince, country (often at the end of modem names, e. g. Coro-mandel), 
a surrounding district or neighbouring state."“ This Sanskrit scholar 
also cautioned: "A number of words apparently of Sanskrit origin have. 


Claudii Ptolemaei Geographia, ed. C. F. A. Mobbe, Hildsheim: Georg Olms Verlags- 
buchhandlung (reprint 1843-1845 ed., Leipzig), lib., VII § 82, p. 157; J. Lennart Berggren 
and Alexander Jones, Ptolemys Geography: An Annotated Translation of the Tlteoretical 
Chapters, Princeton University Press: Princeton, 2000. 

Monier Monier-Williams, A Sanskrit-English Dictionary, Oxford 1899; Indian edition, 
Delhi: Motilal Banarsidass, 1970, p. 775, s. v. ‘‘mandala.’’ 
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on closer examination, turned out to be merely Sanskritized Dravidian 
words.”^’ 

It may be asked whether "mandalam” is the Sanskritized form of the 
Tamil word mantalam, as certain Tamil scholars claim. The Dravidian 
word mantalam is composed of two words, “mannu," meaning “soil, 
earth, land"^* and talam, which means "place or region, surface, plain, 
level." In Tamil and in Malayalam the word mannan has the meaning of 
“king”, and it comes from mannu., meaning "soil, earth, land.”” Accord- 
ing to this etymological suggestion, Chdlamandalam would be the Tamil 
compound word Chola+man+talam. This word consists of three parts, 
“Chola+man+talam”; Chóla (the dynasty), mannu (land, soil) and talam 
(territory, zonę, area). Just as “Cheraman” (< Cheramakan) means the 
"Chera son, ruler, king,” or sovereign of the Cheras, so also "Cholaman" 
would mean the king of Chola. Chólamantalam is the realm of Chola¬ 
man, the king of Chola. Dropping the last component of this word as 
pleonastic, “Calamina” emerged in the West, whereas “Coromandel” still 
keeps it with the elision only of the last syllable. Whatever one may make 
of this Tamil etymology, it may be noted that "mandalam” is also a Pali 
word and has practically the same meaning as in Sanskrif. "a disk, a cir- 
cle; Circuit, circumference; a district comprising a number of villages, a 
region, a province....”^® 

The emergence of “Calamina” from “Cholamandalam" with the eli¬ 
sion of the last two syllables is like the dropping of "city” from names 
names like "Yatican City” and “Mexico City.” These are fuli, official 
forms, but in common usage “City”is dropped and people say simply "the 
Yatican” and “Mexico.” Such a process of simplification is very common; 
an example is the ancient Capital of the Maurya Empire Pataliputra 
shortened to Patna. Likewise Cholamandalam also shrank into Calamina. 

As regards the initial consonantal mutation there is the following 
philological consideration. In Aramaic, Greek, Latin and Arabie, which 
were the languages of communication in South India with traders and 
other yisitors from the West in the early centuries, there is no palatal 
(cha), which oceurs, for example, in English words like "such” or 
“much.” Thus, in classical Latin “Caesar” was pronounced “Kaisar,” 
which has endured as Kaiser = emperor, in German. Similarly, "Cicero” 
sounded like "Kikero.” Likewise in South India “Keralam” emerged from 


Ibid, p. ix. 

T. Burrow and M. B. Emeneau, A Dravidian Etymological Dictionary, ed., Oxford: 
Clarendon, 1984, n. 4666, man, p. 413. 

Sabdataraavali, (Malayalam Dictionary), s. v. "mannan." 

Robert Caesar Childers, A Dictionary of the Pali Language, New Delhi: Munshiram 
Manoharlal Publishers, 2005 (first ed., 1875), s. v. "maiidalam,'’ p. 236. 
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“Chera+alam” (the land of the Cheras).^' It may be noted that “Chola,” 
has been written also as "Cola.”^^ In fact in an ancient Western Latin text 
we find "Colamina” as a variant of “Calamina.”^^ 

As regards the change of the vowels ("o" and "a") in Cholamandałam > 
Calamina their interchange is so common as not to need illustration. 
What is ndma in Sanskrit, Hindi, Malayalam, etc. and is Namen in Ger- 
man and Name in English, becomes nomen (Latin), nom (French), nome 
(Italian), and nombre (Spanish). Again caffe/kafe/Kaffee becomes coffee, 
the German kalt turns cold in English. The Latin “pauper” changes to 
“pauvre” in French, “povero" in Italian, “pobre” in Spanish, and “poor” 
in English. Latin papa appears as English pope. East Syriac alaha 
("God”) is aloho in West Syriac, allah in Arabie. Kerala’s Edappally be- 
came Rappolin for Europeans. In short, the interchange of the two vow- 
els “a” and “o" is all too common. 

We need hardly add that such metamorphosis is not peculiar to 
names but is a common philological phenomenon, which can be noticed 
in the etymology of many words. For example, in current English there 
are four words (parole, parable, parabole, parabola) which come from 
one and the same Greek -word parabole (= comparison) through the Latin 
parabola/ paravola, which in its turn gave rise to palabra in Spanish, to 
parole in French, and to parola in Italian. 

Such being the “genetics” of words, we need not be surprised if 
"Calamina” is not found as such anywhere in India. One should rather 
look for a word from which “Calamina” could have evolved. That word 
can be identified reasonably in “Cholamandałam,” which is not the name 
of a city or town but designates “the land of the Cholas” in Tamil and 
Malayalam. 

The emergence of Calamina from Cholamandałam will strike as morę 
persuasive if we consider a few examples of morphological variations of 
proper names. These may be elementary for philologists and other eX' 
perts of onomastics, but a few random illustrations from the East and 


’’ The Cheras were a Tamil dynasty, which conąuered the region west of the Western 
Ghats in the third century B.C., giving it the name Keralam (= Chera+alam). An Asokan 
edict of 257 B.C. mentions Keralaputra. "Keralaputra included south Kanara, Coorg, Mala- 
bar, the northem part of Trayancore and southem part of Mysore" (R. C. Majumdar, ed., 
The History and Culture of the Indian People, Vol. 2, The Age of Imperial Unity, Mumbai; 
Bharatiya Vidya Bhavan, 6*b ed., 1990 [1®* ed. 1951], p. 78. 

K. A. N. Sastri, The Colas, 2 vols.. Madras, 1935-37; Studies in Cola History and Admi- 
nistration, Madras, 1932. 

Theodor Schermann, Prophetarum vitae fabulosae, Indices Apostolorum discipulorum- 
que domini Dorotheo, Epiphanio, Hippolyto aliisąue vindicata, Leipzig: Teubner, 1907, P- 
213, Z 14. 
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from the West can be of help to students and non-specialists. Let us start 
with Matabar, which appears in no less than twelve variations. 

Malabar = Małavdr, Malibdr, Maribdr, Maliabdr, Melibdr, Milibdr, Minibar, 
Manibdr, Minabdr, Molebdr, al-Manibdr 
Koiłam = Kaulam, Kwalam, Kullam, Palumbum, Quilon 
Kozhikode = Kalikuth, Calicut 

Keralaputra = Kebrobotras (Ptolemy) = Colobotras (Pliny) = Keprobotras {Peri- 
plus) 

Kayamkulam = Cacołon 
Kuttanadu = Cottonara 

Puthucheri (“new city") = Poduke (ancient Greek), Pondicherry (modern) 
Yelapura = Bellore 
Chandragupta > Sandrokottos 
Mahabalipuram > Mamallapuram 

Broach < Baragaza < Barygaza < Bharukaccha < Bhrigu-kacchcha (Skt) 

Patna < Pataliputra > Pali(m)bothra 
Kochi < Kocchazhi > Cushi > Cochi(n) 

Kumari (Cape) Comorin > Fumari, Cori 

Don < Dominus 

Milton < Middletown 

Turin < Torino < (Augusta) Taurinorum 

Milan < Milano < Mediolan(i)um 

Koln < Cologne < Golonią Agrippina 

Lyons < Lugdunum 

In the above list, a close parallel for the emergence of Calamina from 
Chozhamandalam with the mutation of zha into la can be found in the 
emergence of Calicut from Kozhikode.^^ To appreciate such phenomenon 
better one has to consider morę closely this Dravidian phoneme repre- 
sented variously by l or zh or r. 


8. Peculiar Dravidian Phonemes 

A Dravidian phonetic peculiarity needs to be particularly taken notę 
of. Henry Hosten noted this peculiar phoneme during his long stay in 
India and wrote as follows. 


Foreign personal names have come into use in Kerala having undergone similar 
transformations: Abraham = Avira; Alexander = Chandy; Elizabetha = Lissy; Kuriakos = 
Kurian; Rebecca = Akka; Thomas = Umman, etc. For morę examples see A. M. Marykutty, 
Personal Names of Kerala Christians, Edamattom; Indian Institute of Christian Studies, 
1997, pp. 86-90. 
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The r in "Coromandel’’ is of a peculiar kind, difficult to represent in European 
letters. Chosha and Sholay are merely attempts on the part of the Indians 
themselves to do so. Chosha is the pronunciation in Malabar, at least to 
European ears.... 

Morę than one linguist has blundered through the similarity between the ori- 
ental spellings of Silan, Ceylon, and Shola, Chola, Sora, Chora, Chosha, for 
Coromandel. 


For all his keen on-the-spot observation Hosten could reach only an 
approximate pronunciation of the Indian original behind “Coromandel.” 
It occurs in the sumames of not a few Indian students, and is the despair 
of their European professors who want to cali them by name. In Mala- 
yalam it has three distinct symbols and sounds, in (popular) Tamil two, 
but there is only one in Sanskrit, English and other Indo-European lan- 
guages. This peculiarity may be illustrated with the "1" in the following 
three Malayalam words: tala (head), kala (ox) and mała (rain), The “1" in 
the first example tala is a palatal, common to Sanskrit, English (e.g. love, 
lakę) and several other Indo-European languages. But the ”1” in the sec- 
ond example kala is an alveolar (called in modern phonetics a retroflex 
lateral) and is written with a dot underneath (kd)a); it does not occur as 
a rule in European languages, although in the pronunciation of certain 
English words like “wali” or “fallen” an approximation of it may be 
heard. In the third case the “1” is a retro-alveolar and is marked some- 
times in phonetic writing with a lineola or short linę underneath; here I 
shall mark it with a lineola under z (maza) sińce this sound is expressed 
usually in Indian English with "zh,” as in place names like Alapuzha and 
Kozhikode. However, this peculiar Dravidian phoneme has sometimes 
been rendered with an “r,” as for example in Dainurike (< Tamizhakam). 
In Syriac, too, an “r” is used to render the Dravidian )a or za\ thus, for 
example, in the name of Bishop Louis Paz/zeparampil of Ernakulam the. 
“zh” is rendered with an "r” in Syriac.^^ This phenomenon accounts for 
the emergence of the “r” in “Coromandel” in rendering “Cho/amanta- 
lam.” Moreover, the interchange of “1” and “r, called liąuids in classical 
phonetics, is a freąuent philological phenomenon. 

As regards “Calamina” it is to be noted that it has not figured as the 
proper name of a city or town in the Thomas tradition in India whether 


Henry Hosten, Anliąuities front San Thome and Myłapore, Madras; The Diocese of 
Mylapore, 1936, p. 251. 

An illustration may be found in the Syriac inscription at the entrance to the Major 
Archbishops (Cardinafs) House, Ernakulam. Bishop Louis Pazheparampil built this house 
in 1897. In the Syriac inscription the zh in his name is rendered with an 'T". See Franęoise 
Briąuel Chatonnet, Alain Desreumaux, and Jacob Thekkeparampil. Recueil des inscriptions 
syriaqiies, tome I, Kerala, Paris: Diffusion de Boccard, 2008, pp. 54-56. 
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as a synonym or as a rival of Mylapore. “Calamina” appeared in the 
West, and it is a lectio diffcilior which needs interpretation. In the Indian 
tradition, Mylapore, situated on the Coromandel coast, is the city or 
town regularly and consistently associated with the martyrdom and 
burial of the Apostle Thomas. In course of time this maritime city fell 
yictim to the ravages of the sea and of man and was practically forgotten 
in the West. And the name of the country or province (“Calamina") was 
substituted abroad till the Portuguese conducted excavations in the six- 
teenth century and reinstated the name Mylapore. 


9. Critiąue of Other Solutions 

As we saw earlier, several other Solutions have been suggested to re- 
solve the Calamina riddle. In some cases much ingenuity has been exer- 
cised and even voluminous works have been published. By way of a short 
critical review the following may be noted about the principal theories. 

9.1. One proposed solution is philological: that “Calamina” is the 
Western form of the Tamil kallinmel {“on a stone” or “upon a hill”). Ac- 
cording to the Tamil epigraphist R. Kalikovan, the word 'Calamina' can- 
not be traced at all in Tamil epigraphy or in early Sangam Literaturę. 
Another Tamil scholar, K. Arasendiran, has tried to resolve the Calamina 
riddle with the help of etymology.^’ In his four-volume work on the 
Tamil stem kal, which is found in the word for “stone” or “hill” he af- 
firms that kal appears as the stem of Latin words like columna (= Eng- 
lish, column, a tali pillar); columen, culmen (= a summit); collis (= a hill); 
celsus (= high) and allied words like culminare (= to culminate, to come 
to the top). After elaborate etymological disąuisitions the author con- 
cludes that the Tamil root ‘kal' lurks in the Latin 'columna (vol. 3, pp. 33- 
34) and that this kal/cal is to be found also in the name ‘Calamina.’ And 
Calamina refers to the fact that St. Thomas the Apostle was martyred on 
a Słone or a hill. 

Whatever be the merits of this Tamil etymology, the argument from 
kallinmel does not clinch. The Roman Martyrology and the other sources 
that mention Calamina present it as a city or State {civitas). It is out of 
character for these sources to focus on a minutę detail like a stone or a 
hill and leave out the name of the city or province where a saint died. 
Secondly, although in the Indian tradition the ballads which celebrate 
the martyrdom of the Apostle Thomas at Mylapore mention that he fell 
wounded on a stone (kallinmel), they attach no particular importance to 


K. Arasendiran, Cal: The Worldwide Disseniinałed Tamil Rooł 'Ca'l, 4 vols., Chennai: 
Cauvery Publishers, 2006. 
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this detail. Thirdly, kallinmel does not account for the variants of Cala- 
mina like Kalamides. In sum, the thesis that Calamina comes from kal¬ 
linmel is far-fetched and fails to be convincing. 

9.2. Another solution was proposed by T. K. Joseph, that Calamina 
represents Chinnamalai (in Tamil, Little Hill), the precise place in Myła- 
porę where, according to tradition, the Apostle Thomas was martyred. In 
fact in the ancient Thomaschristian ballad the detail is mentioned that it 
was because Thomas refused to worship the goddess Kali while passing 
by her shrine “at Chinnamalai in Mylapore” (linę 328) that he was killed 
with a spear thrust. Now this Chinnamalai is a minutę geographical de¬ 
tail, on which, as was said above about the stone, it is not in the style of 
martyrology and other ancient sources to focus leaving out the wider 
geographical designation. 

9.3. Still another suggestion based likewise on assonance is that the 
Syriac Gilmona (Little Mount) is the philological source of Calamina. 
There are two reasons for which this theory is not persuasive. First, as 
we have seen in the many examples given above, translation was not the 
way adopted in rendering foreign names. Second, no early Syriac source 
attests Gilmona, the first attestation being in a manuscript written in the 
year 874.^* Latin sources dating back to the fourth century like Jerome 
speak of Calamina, so that it is even possible that Gilmona is a scribal 
rendering of Calamina. The consideration of time seąuence is decisive in 
excluding Gilmona as the philological source of Calamina. 

9.4. As regards Medlycott's opinion that Calamina is a combination of 
Kaldh and Elmina, meaning “port of Kalah” in Syriac, we need say no 
morę than that this author virtually nullifies his proposal when he adds; 
"That there existed in the vicinity of India [sic, stress added] a port bear- 
ing the name of Kalah is beyond doubt.” This Kalah was in far off Suma¬ 
tra, in South-east Asia! 

9.5. Still another solution proposed to solve the Calamina riddle is 
that Calamina stands for Kdlamtn, which in Tamil signifies a kind of fish 
or sturgeon. It has been asserted that this fish was abundant in the 
neighbouring sea, and so the place was named after this fish. On this 
supposition it is difficult to understand why the name Calamina spread 
in the West and is found only in foreign sources, while it has remained 
unknown to Indian geography and tradition expressed in the ballads. 
Different languages have words that sound alike but are unrelated except 


Gregorii Barhebmei Chronicon eccłesiasticum, ed. Joannes-Baptista Abbeloos and 
Thomas Josephus Lamy, Louvain: Chr. Peeters, 3 vols., 1872-1877, see vol. 3, pp. 9-10, n. L 
Qlvmv' = Oalimaya. 
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in the fancy of popular etymologies that attract the eye or tickle the ear 
but prove nothing. Kdlamtn is best cast into the sea. 

9.6. A view which was expressed recently and which was ąuoted ear- 
lier in the introduction, States that Calamina can be nonę other than 
Kalyan near Bombay on the west coast. This suggestion is not altogether 
new. Its basis is assonance between Calamina and Kalyan. Assonance, 
however, is an unsure guide in geography and history. The present the- 
ory not only ignores the long historical tradition about Mylapore tomb 
on the east coast, visited by Indian and foreign pilgrims across centuries, 
but ignores also the variants of Calamina like Kalamides. Besides the 
suggestion is unrelated to Dravidian history and philology. 

9.7. Finally, although not discovered as a geographical locality but 
reached as a conclusion of historical enąuiry, Calamina has figured 
lately on a prestigious map of antiąuity, as was mentioned in the intro- 
duction. The most recent edition of the Barrington Atlas has indicated 
Calamina as a port-city on the Coromandel coast of India near Madras 
(modem Chennai). This must be appreciated as a fair attempt to do jus- 
tice to history and tradition by situating Calamina on earth and not let it 
vanish in “fairy land” or transpose it to the west coast and let it coalesce 
with Kalyan. While this solution implicitly affirms the evangelization of 
India by the Apostle Thomas, it ignores the philology of “Calamina” and 
its variants. It also creates a rival to Mylapore, thus complicating the 
problem further. There is above all no tracę of Calamina in the Indian 
tradition. 

It is instmctive, even humorous, to take a look at the dynamics of 
onomastics in hagiology, which tells us how new saints have emerged 
who never existed! For example, the name of St. Hedistus, patron of a 
church in Sabina in central Italy, underwent scribal variations such as 
Edistus, Eristus, Aristus till finally a new saint appeared with the name 
St. Oreste. Even morę dramatically, from the Latin phrase Ad septem 
palumbas a new saint emerged with the Italian name Santa Columba.^^ 
To collocate Calamina as a city or town close to Madras/Chennai on the 
east coast of peninsular India may suggest itself as a (desperate?) solu¬ 
tion of the persistent Calamina riddle, but that would be like the abortive 
birth of Santa Columba! 


Hippolyte Delehaye, Sanctus (Subsidia Hagiographica 17), Brussels, 1927, p. 210. 
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10. The True Solution 

The distinguished British historian Yincent A. Smith had at first con- 
signed Calamina to the “fairy land,” but later retracted his opinion after 
a decade of closer study and wrote: ‘‘My personal impression, formed af¬ 
ter much examination of the evidence, is that the story of the martyrdom 
[of the Apostle Thomas at Mylapore] in Southern India is the better sup- 
ported of the two versions of the Sainfs death.”'*® Not many writers have 
owned up to or given proof of having done ‘‘much examination of evi- 
dence” by way of anything approaching a decade of close study. 

‘‘The city of Calamina does not tell us anything elear, although some 
say that St. Thomas died there," wrote Tillemont identifying Calamina as 
a ‘‘city” in the statement of the problem and setting afoot the search for a 
city. The search failed. One drastic solution was to consign Calamina to 
"fairy land." The suggestion madę in the nineteenth century that '‘Cala¬ 
mina” is derived from "Cholamandalam,” which was rendered as "Coro- 
mandel” in the West, was not followed through. Instead the search for a 
city by name Calamina continued. In vain. 

What needed to be explored in the first place was how the idea that 
the tomb of the Apostle Thomas is in the land of the Cholas could be ex- 
pressed in ancient Malayalam or Tamil. For there was reason to consider 
the land (countiy or kingdom) rather than the city or town. Mylapore, 
the town associated with the martyrdom of the Apostle Thomas in the 
Indian tradition, had fallen on evil days because of wars and persecu- 
tions, had been practically deserted before the end of the third century 
and had ceased to have any social or political importance. It also fell vic- 
tim to the ravages of the sea at some time not yet determined histori- 
cally. Far into the Middle Ages Mylapore was ‘‘a little town,” as Marco 
Polo called it without naming it. Though freąuented by pilgrims, it was 
difficult to indicate it to foreign enąuirers in an intelligible manner. It 
was morę easy and meaningful to identify it by the name of the realm or 
kingdom in which it was situated, Cholamandalam, the land of the Cho¬ 
las. Dropping the last part of this compound word Calamina became cur- 
rent abroad assuming also somewhat modified forms in seyeral lan- 
guages. It also became a riddle sińce in India no city bearing the name 
Calamina could be identified. 

The fact that the Fathers of the Church have handed down the name 
Calamina is not without some importance. Not a few writers have sup- 
posed that the Fathers who mention the mission of the Apostle Thomas 
in India all rely on the apocryphal Acts of Thomas for their information 


Yincent A. Smith, Early History of India, Oxford; Clarendon Press, 1923, p. 126 (!“' 
ed. 1908). 
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and therefore they are not independent witnesses. This presumption of 
dependence turns out to be unfounded inasmuch as the ATh does not 
contain the word Calamina at all. Therefore, the Fathers who mention 
Calamina cannot obviously be said to be relying on the ATh but are 
drawing on a different, independent source or tradition. 

The Calamina riddle, which has long bedevilled scholarship, yields to 
a solution when it is realised that Calamina does not designate a city or 
town (as was generally misunderstood), but stands for the land, realm or 
kingdom of the Cholas. Mylapore is situated in the ancient Chola king- 
dom, the land or realm of the Cholas, called Cholamandalam. According 
to the Indian tradition, the Apostle Thomas was martyred and buried in 
the land of the Cholas. That is what Calamina in the Western sources 
also say. 


SUMMARY 

According to several ancient Western sources, including the Roman Martyrology, St. 
Thomas the Apostle died a martyr in the city of Calamina in India. But Indian geography or 
history does not know any city by this name. In the new Barrington Atlas (2000), however, 
Calamina is shown as a city on the Bay of Bengal, while in the latest edition of the 
Martyrologium Ronianum (2001) there is no morę mention of Calamina. Calamina has long 
been a riddle. After a historical and philological enąuiry the article examines critically the 
various Solutions proposed. It resolves the riddle by showing that Calamina is the foreign 
form of the Tamil name for the Chola kingdom — not city — Cholamandalam, which 
survives as Choromandel. 
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Yasile Marcule^ 


Un probable gouverneur 
du theme Paristrion-Paradounavon 
de la premiere partie du XP siecle* 

La victoire decisive de 1’empereur Basileios II le Macedonien (976- 
1025) en 1018 sur le Tsarat Bulgare, finie par la suppression de ce der- 
nier, a permis au souverain de Constantinople d'achever le proces d'orga- 
nisation administrarive-militaire et territoriale des regions du Nord de la 
peninsule Balkaniąue incorporees a TEmpire Byzantin. Dans les regions 
comprises entre le Danube inferieur a TOuest de Vidin, Les Monts des 
Balkans et le littoral de la mer Noire, du delta du Danube jusąuau Sud 
de Vame a ete organisee une unitę administrative-militaire et territoriale 
appelee Paristrion, dans les sources litteraires, respectivement Paradou- 
navon, dans les sources sigillographiąues, que fonctionnera jusqu’a la fin 
du XIP siecle b 

La finalisation du proces de Torganisation administrative-militaire et 
territoriale du theme Paristrion-Paradounavon achevee entre 1018/1020, 
est misę en evidence de meme par les titres de ses gouverneurs. On ren- 
contre dfes ce moment la generalisation des titres comme katepan (Kate- 
ndyo)), duc (5ou^) ou archonte (dpxa)v), utilisćs dans les sources litteraires 
et sigillographiques pour dćsigner la fonction de gouverneur, qu’on ne 
rencontre pas pendant les decennies 1 et 2 du XP siecle. Au Danube infe¬ 
rieur, comme au theme distincte Le Strategat de Dristra-Dorostolon les 
gouvemeurs ont detenu, sans aucune exception le titre de stratege (orpa- 
rriybę)^. Apres 1018/1020 Temploi d’un autre terme — stratege, hegemon 
etc. — pour designer la qualite de gouvemeur de la theme du Danube 
inferieur est une exception. L'etude present traite d’un telle exception. 


Pour les abrćviations bibliographiques voir a la fin de 1’article. 

* Stanescu 1968: 469-491; Banescu 1946: 45-117; Madgearu 1999; 421-442; Marcule^ 
2005: 120-122; Marculet 2006; 57-130; Marculej 2008: 7-142. 

^ Marculet 2005: 120-122; Marculet 2006: 48-56; Marculej 2007: 305-316. 
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Les sources litteraires et surtout celles sigillographiąues mises en 
circulation jusąua present ont permis aux specialistes d’identifier un 
grand nombre des gouverneurs du theme Paristrion-Paradounavon, sur¬ 
tout de ceux du XF siecle, en remplissant ainsi pas a pas un trou de ce 
chapitre. Au depit de ces resultats notables, les informations sur de lon- 
gues periodes de temps concernant les gouverneurs et leur activite man- 
ąuent. 

Si quelques-uns des premiers katepans, ducs et archontes du thśme 
Paristrion-Paradounavon, ceux qui ont gouverne lunite adminstrative- 
militaire et territoriale byzantine jusqu’au debut des annees ’30 du XP 
siecle sont assez bien connus, apres cette datę jusqu'a la moitie de la 5® 
decennie du meme siecle toutes informations certaines sur les gouver- 
neurs du thśme Paristrion-Paradounavon comme sur leur activite man- 
que. Cependant au dćpit de cette penurie des nouvelles directes, nous 
pensons que par corroboration des informations indirectes et succinctes, 
transmises des sources litteraires avec celles transmises par les sources 
sigillographiques, nous sommes en mesure de proposer un autre gouver- 
neur du Danube inferieur de la moitić de la 4“^ decennie du XI® siecles. 
L'identification de ce presume gouverneur du theme Paristrion-Paradou- 
navon est possible conformćment aux informations transmises par des 
sources litteraires dans le contexte des invasions des Petchenegues a 
partir de la 4® decennie du XI® siecle vers les regions de Test de la penin- 
sule Balkanique, la zonę dont la premiere region frappe etait le theme 
Paristrion-Paradounavon. 

Relatant une forte invasion des Petchenegues en 1036, qui a grave- 
ment affecte les territoires du theme Paristrion-Paradounavon, le chroni- 
queur Georgios Kedrenos raconte que les barbares «ont pris captifs aussi 
cinq strateges, loannes Dermokaites, Bardas Ptetzes, Leon Chalkotoubes, 
Constantine Pterotes, Michel Strabotricares»L Le chroniqueur byzantin 
ne definit pas quel niveau de commande ces strateges ont detenu. 

L’identification des strateges respectifs et de leur niveau de com¬ 
mande detenu n'a pas preoccupe les specialistes qui ont etudie l'histoire 
des dominations byzantines du Nord de la peninsule Balkanique et du 
Danube inferieur. Seulement Nicolae Banescu entreprend une tentative 
extremement faible dans cette direction. Ainsi en analysant les infor¬ 
mations de Georgios Kedrenos, Thistorien roumain conclura vaguement 
que puisque les Petchenegues ont envahi le theme Paristrion-Paradou- 
navon et <d’armee de ce theme ne pouvait pas etre absente de la lutte 
contrę les enyahisseum, il est fort probable que parmi les cinq strateges 


' Cedrenus, II, 1839: 514-515: «eiXov koi OTpaTr|You<; TOVTe ętOYpiap, ’lu)dvvr)v lóy 
AEppoKalrriy, Bap5av tóv tlET^tiY, AeovTa tóv XaAKOToi;§riv, Ku)voTavTivov tóv nTepu)TÓv koii 
TÓ v ZTpaPoTpixdpriv MixccnX». 
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pris par les barbares se trouvait le commandant de Dristra*'*. Nicolae 
Banescu ne precise pas qui celui-ci etait, en laissant en suspensę son 
Identification. 

Dans de telles conditions nous avons decide de reprendre dans 1 etude 
present la discussion sur Thistoire de cet aspect du theme Paristrion- 
Paradounavon. Sans avoir la pretention delucider completement et 
definitiyement le probleme, nous considerons ąuand meme que quelques 
hypothese, a un degre relativement haut de veridicite, peuvent etre 
avancees. Mais cela suppose la prise en discussion, 1’analyse et corro- 
boration de toutes les Information dont nous disposons. 

A cote des sources litteraires mentionnees nous disposons des sources 
sigillographiques que peuvent servir, dans une certaine mesure, a notre 
demarche. Ainsi, aux informations transmises par Georgios Kedrenos 
nous ajoutons encore un sceau decouvert a Calarasi, datę par les 
specialistes fin du X® siecle et debut du XP siecle, qui a ete en possession 
d’un certain «Leon, stratege histrien (AeovTi otpaTriYÓ) ’IoTpiriv[(I)])»5. La 
qualite de stratege indique le nomme Leon, possesseur du sceau, comme 
etant un des comandants des forces byzantines au Danube. 

Le sceau en question leve un grand nombre de questions, desquelles 
on va repondre aux plus appropries pour le probleme que nous avons 
aborde. Qui a ete ce Leon, stratege histrien'? Quelle en est la fonction qu’il 
a accomplie au Bas-Danube? Peut-il etre compte parmi les gouverneur 
du theme Paristrion-Paradounavon de la premiere moitie du XP siecle 
ou plutót a-t-il detenu une fonction de rang inferieur? 

Selon notre avis, Tattribution correcte du sceau respectif peut cons- 
tituer une piece importante pour notre demarche. En ce contexte, nous 
consideration qu’une presentation sommaire des opinions exprimees 
n’est seulement utile, mais en premier necessaire. 

Le sceau decouvert a Calarasi a ete attribue au generał Leon par This- 
torien roumain łon Barnea, 1’editeur de Georgios Kedrenos, qui a son 
tour le montre comme «protovestiarios et drongarios de la flotte (Kpwto- 
Peoridpioc;, SpouyYÓpioę toO oróAou ou SpouyYÓptoc; t(I)v 7tAa)iiaa)v)»^ mais 
Leon le Diacre, «patrikios et drongarios de la flotte (TtarpiKioc; Kai 
nAcaipou 5pouYYdpiO(;)»A a qui lempereur loannes (Jean) I Tzimiskes 
(969-976), a confie en 971 la commande des operations militaires portees 
sur l’eau contrę prince de Kiev Sveatoslav I, qui est reste suitę le com¬ 
mandant du theme du Danube*. 


Banescu 1946: 74. 

* Bamea 1964 : 240-245; Mititelu, Bamea 1966; 46-48. 

* Cedrenus, II 1839: 392-393, 402-404, 424, 427. 

^ Diaconus 1828: 147. 

* Bamea 1964; 242; Mititelu, Barnea 1966: 47; Barnea, ętefanescu 1971: 75. 
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Lattribution de sceau proposee par łon Barnea a ete rejetee par 
rhistorien franęais Yitalien Laurent. Celui-ci identifie dans le possesseur 
du sceau un certain «Aeovti ^[aoiAiKó)] orpatopi Kai TpiPouv[a)]», auąuel il 
denie la ąualite de gouvemeur de Paristrion-Paradounavon^. 

Plus tard, conformement aux nouvelles informations mises en circu- 
lation par les decouvertes et la publication des sceaux de Leon Sarakino- 
poulos, le meme historien roumain revenait sur Tartribution anterieure. 
Il a identifie le possesseur du sceau de Calarasi avec Leon Sarakinopou- 
los, le premier gouverneur connu comme etant celui de lunite adminis- 
trative-militaire et territoriale constitue par au Bas Danube par lempe- 
reur loannes I Tzimiskes en 91 V°. 

Est-elle veridique cette identification? Pour correctement repondre a 
cette ąuestion, il s'impose de realiser une courte presentation des sceau 
qui ont appartenus a Leon Sarakinopoulos suivie d'une comparaison de 
celles-ci avec le sceau de Leon, stratege istrian, decouvert a Calarasi. 

Le savant bulgare Ivan lordanoy a publie en 1982 pas moins que 29 
sceaux, appartenant a Leon Sarakinopoulos, decouvertes a Preslavul Ma¬ 
rę, reanalyses ensuite en 1986 par larcheologue roumain Petre Diaconu". 
Dans ce but nous centrerons notre demarche sur la comparaison des 
legendes des sceaux respectifs. 

Les sceaux de Leon Sarakinopoulos, publies par Ivan Iordanov et dis- 
cutes par Petre Diaconu, sont lies aux Ićgendes suivantes: «Leon Saraki¬ 
nopoulos, protospatharios imperial et stratege de la Thracie et loanou- 
polis (Aea)v ^aoiAiKÓę KpwTOoitaGdpioę Kai orpatriYoc; 0pdKri<; Kai 'Iwwoukó- 
Aewę ó EapaKivóJtouAo<;)», «Leon Sarakinopoulos, protospatharios impe¬ 
rial et stratege de Dorostolon (Aea)v PaoiAiKÓę TtpwtoOTtaGdpioę Kai otparri- 
yóę AopoaróAou ó ZapaKivÓTtouAo<;)», «Leon Sarakinopoulos, protospa¬ 
tharios imperial et stratege de loanoupolis et de Dorostolon (Aea)V ^aoiAi- 
KÓę itpcjTOojiaGdpioę Kai orparriydę 'IwwouttóAeoK; Kai AopootóAou ó EapaKi- 
vóJtouAo<;)», «Leon Sarakinopoulos, protospatharios imperial et domes- 
tikos des hikanats et [des scholes] de TOccident (Aea)v PaoiAiKÓę ttpwTo- 
onaGdpioę Kai SopeoTiGę twy iKaydrwY Kai Auoeok; ó EapaKivÓTtouAo(;)». dans 
la lecture d’lYan lordanoY, ou «Leon Sarakinopoulos, protospatharios 
imperial et domestikos des hikanats de TOccident (Aecjy ^aoiAiKÓę ttpwTO- 
ojiaGdpioę Kai Sopeotioę twy iKaydrwY tfię Auoeok; ó EapaKivóitouAo(;)», dans 
celle de Petre Diaconu, et «Leon Sarakinopoulos, pa triki os, comes 
staulou et logothet stratiotikos (Aea)v ttatpiKioc; Kopeę toO orauAou Kai 
AoyoGETrię toO orpaticJTiKoO ó EapaKivÓ7touAo<;)», conformćment a la lec¬ 
ture dlyan lordanoY, respectiyement «Leon Sarakinopoulos, patrikios. 


^Laurem 1967: 238. 

Bamea, ętefSnescu 1971: 75. 
Diaconu 1986: 167-178. 
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comes staulou et grand curateur (Aea)v jiatpiKioę KÓiaec; toO otauAou Kai 
laćyaę Koupdtop ó EapaKivÓ7iouAo(;)», conformement a la proposition de 
lecture de Petre Diaconu'^. 

Ainsi qu’on peut constater, la legende du sceau de «Leon, stratege 
histrien», decouvert a Calarasi, ne presente pas d’identites ou similitudes 
avec aucunes des autres legendes des sceaux de Leon Sarakinopoulos, 
sans tenir compte de la lecture proposee. En conseąuence, de ce point de 
vue, ce sceau ne peut pas etre encadre dans aucunes des categories 
proposees par les historiens mentionnes. En vertu de cette constatation 
nous nous posons la ąuestion; Est-ce que Leon Sarakinopoulos est-il 
yraiment le possesseur de sceau decouvert a Calarasi? Une reponse affir- 
mative a cette question ne peut pas etre formułce que contrę toutes les 
evidences, car le contenu des informations provenues des sources sigillo- 
graphiques presentees infirment categoriquement une telle attribution. 

Notre constatation nous mene invariablement a la conclusion que 
etant decouvert a Calarasi, il a appartenu a un fonctionnaire byzantin du 
Bas-Danube, dont le nom etait Leon, un autre que Leon Sarakinopoulos. 
Qui etait celui-la? Une identification meme hypothetique sera-t-elle 
possible? 

Meme si nous ne disposons pas de dates supplementaires, concernant 
ce probleme, nous considerons quand meme que les question formulees 
peuvent recevoir des reponses non seulement possible a un haut degre, 
mais. tout a fait veridiques. A cette cause, Tidentification de ce person- 
nage a une importance capitale a ce point de notre etude. 

En vertu de cette conclusion, il convient de revenir sur la narration de 
Georgios Kedrenos concernant la strateges captures par les Petche- 
negues le printemps de Tan 1036. Nous constatons en nous appuyant sur 
les nouvelles sommaires transmises par le chroniqueur byzantin que 
parmi tous les commandants captures par les Petchenegues, seul le 
stratege Leon Chalkotoubes a le nom prenom et la fonction identiques a 
ceux du possesseur du sceau decouvert a Calarasi. Est-ce possible que 
cela soit une simple coincidence? Nous considerons que ce nest pas le 
cas. De plus, conformement aux sources desquelles nous disposons a 
present, lui, il reste le seul commandant byzantin ayant ce prenom et 
cette fonction etant mentionne comme celui qui etait actif au Bas- 
Danube pendant la premiere moitie du XF siecle. 

Le probleme, que les informations transmises par Georgios Kedrenos 
pose est pourquoi, dans eventualite qu’il etait prisonnier et en meme 
temps le katepano de Paristrion-Paradounavon, il n'est pas mentionne 
avec sa fonction, separement des autres strateges? Entre les reponses 
possibles a ce probleme deux peuvent etre les plus plausibles: soit le fait 


Ibidem: 167-168, 173-174. 
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est du a une lacune de Tauteur, soit le gouverneur du theme Paristrion- 
Paradounavon ne se trouvait pas parmi les prisonniers. 

Donc parce que le sceau respectif ne peut pas etre attribue a Leon 
Sarakinopoulos, nous considerons que la plus plausible attribution est 
celle de considerer le stratege Leon Chalkotoubes comme son posses- 
seur. En conclusion, en corroborant les informations transmises par 
Georgios Kedrenos avec le sceau trouve a Calarasi, nous osons de for- 
muler rhypothese que, de notre point de vue, Leon, le stratege histrien, et 
le stratege Leon Chalkotoubes fait prisonnier par les Petchenegues en 
1036 ont ete bien probablement, une seule et meme personne. 

La question qu’une eventuelle confirmation de notre hypothese ge- 
nere est celle si Leon Chalkotoubes a ete ou non le katepano du theme 
Paristrion-Paradounavon? Une reponse categorique un sens oit l'autre 
est difficile de construire. Mais nous pensons que pour formuler une 
reponse veridique a cette question il s’impose de sarreter brievement sur 
la signification du titre du possesseur du sceau decouvert a Calarasi. Le 
titre de stratege histrien montre le possesseur de ce sceau, comme etant 
le commandant de la defense de la frontiere danubienne. Comme ce role 
revint pendant l’epoque mentionnee au gouverneur du theme Paristrion- 
Paradounavon, nous pensons qu’il n’y a aucune erreur si on considere 
Leon, stratege histrien, respectivement Leon Chalkotoubes comme etant 
le deteneur pour cette fonction. 

Dans Topinion des editeurs roumains la presence du sceau de Leon, le 
stratege histrien, sur la rive gauche du Danube inferieure confirmera une 
plus ancienne these du savant Nicolae lorga, qui affirmait que «Le 
Danube n'etait pas une ligne de frontiere, mais une ligne de circulation 
interieure»'^. Ceux, ils considerent donc, «qu’ainsi le probleme de la 
domination temporelle du theme Paristrion et des quelques teiritoires 
situes sur la rive gauche du Danube se pose de nouveau»'''. 

En ce qui nous conceme, nous considerons qu'une extension du 
theme Paristrion-Paradounavon sur la rive gauche du Danube aussi 
pendant la moitie de la 4“^ decennie du XP sifecle est exclu. Deja des sa 
constitution par Basileios II, la frontiere septentrionale de cette unitę 
administrative-militaire et territoriale byzantine le constitua la rive droite 
du fleuve. Selon notre opinion, la presence du sceau de Leon, stratege 
histrien sur la rive gauche du fleuve met en evidence la position detenue 
de son possesseur dans la hierarchie militaire et administrative byzan¬ 
tine au Bas-Danube. Tres bien probable, la petite piece en plombę sera 
accompagnee d'une lettre adressee de la part du gouvemeur de Dristra a 


lorga 1922: 30; lorga 1937; 366. 
Mititelu, Bamea 1966: 48. 
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quelqu’un potentat local du Nord du Danube, riverain du fleuve, du 
Yoisinage de son domaine de jurisdiction. 

La manque de mention separee du katepano de Paristrion-Paradou- 
naYon par le chroniqueur byzantin, dans leYentualite de son absence 
parmi les commandants prisonniers, nous determine a des circonspec- 
tions. En conclusion nous soulignons nettement le fait qu'au niveau de la 
recherche actuelle du probleme, notre opinion concernant Tidentifi- 
cation proposee reste uniquement une hypothese de traYail. 

Cependant, si cette hypothese etait confiee, nous serions en mesure 
de proposer aussi une datation de son gouYernance au Bas-Danube. Ainsi 
les nouYelles transmises par Georgios Kedrenos nous permettent de tirer 
la conclusion que la fin de sa gouYernance, doit etre datee le printemps 
de la meme annee, surtout si en tient compte, que nous ne disposons pas 
des informations conformement auxquelles les strateges captures au- 
raient ete liberes et remis en fonction. En consequence, le printemps de 
Tannee 1036 peut etre considere un terminus antę quem de la gouYer¬ 
nance du stratege Leon en Paristrion-ParadounaYon. En ce qui concerne 
le debut de celle-ci, nous considerons qu’il doit etre place a une datę an- 
terieure a Tannee 1036, laquelle nous ne pouYons pas preciser, ni meme 
approximatiYement, au moins au niYeau actuel de la recherche et du aux 
informations que nous detenons a present. 

Dans un autre ordre d’idees, en acceptant aYec grandę circonspection 
les informations que nous detenons, nous precisons de meme, que 
cependant on ne peut pas exclure le fait que les strateges captures par les 
Petchenegues nommes par Kedrenos, ne soient que de commandants des 
quelques echelons militaires de rang inferieur, c'est-a-dire des tounnar- 
ches, ou seulement les commandants de quelques unites militaires by- 
zantines, qui se sont confrontees aYec les Petchenegues, ou ceux a des 
garnisons des forteresses de la region, qui soit se sont affrontes aYec les 
barbares, soit ont ete conqueris par ceux-la, Dans une telle situation le 
katepano de Dristra, si lui-meme nest pas tombe prisonnier dans dautres 
circonstances, ne peut pas etre considere parmi eux, surtout parce que 
en ce qui concerne la puissante forteresses du Danube, nous ne posse- 
dons pas d’ informations qu’elle fut dĆYastees par les Petchenegues. 


■k 


Nous finirons Tetude present aYec la conclusion que, fondes sur les 
informations que nous detenons et sur les relations que celles-ci offrent, 
on peut bien proposer Leon Chalkotoubes, la meme personne que Leon, 
le stratege histrien, comme hypothetique gouYerneur du theme Paristrion- 
ParadounaYon au milieu de la 4^^ decennie du XP siecle. Conformement 
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aux meme informations, nous considerons que le debut de sa gouver- 
nance doit etre placee a une datę anterieur a Tan 1036, et la fin de celle- 
ci a la fin de la meme annee. 
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Les titres des kephalaia dans rEvangile de Luc 
en copte saidiąue. Au sujet d’un article recent 


Le P. Yindob. K. 7654, petit fragment d’un codex de Luc en copte sai¬ 
diąue, vient de faire Tobjet d’une edition, avec un autre papyrus viennois 
qui contient un passage de la Lettre de Paul aux Galates'. L'A., comme a 
son habitude, nous gratifie d’un titre de trois lignes pour ces ąueląues 
bribes de textes bibliąues — pourąuoi encombrer ainsi nos bibliogra- 
phies? — et sait bien mettre en valeur son travail dans le resume en an- 
glais place tout a la fin; "this fragment is especially important in that it 
provides the tituli of Eusebius” (p. 84). Nous ne savions pas que les ke¬ 
phalaia des Evangiles avec leurs titres etaient roeuvre d’Eusebe de Cesa- 
ree, mais ce qui est certain, c’est que ce fragment noffre rien de bien ori- 
ginal. En effet, s’il avait lu avec plus dattention les travaux des deux sa- 
vants qu’il cite p. 77, n. 2, George W. Horner^ et Hans OueckeL TA. aurait 
aisement dechiffre la soit-disant enigme'*. 

Le troisieme volume de Horner^ contient en effet p. 340-342 l'edition 
dune listę de titres pour TEyangile de Luc publies a partir de deux te- 
moins^. Meme plus: les "Notes on the fragments of Mss.” des pages 377 a 
385 releyent systematiąuement les titres contenus dans les temoins qu’il 
a collationnes; les deux repertoires des textes bibliąues coptes recem- 
ment parus les mentionnent en toutes lettres et les completent le cas 


' Hans Forster, “Zwei Papyrusfragmente mit sahidischen Texten aus dem Neuen 
Testament (Lk 9, 12b. 17c-18. 22b-23a und Gal 4, 20c-24a. 25c-28). Edition von P.Vindob. 
K. 7654 und P.Vindob. K. 7698", Mitteilungen zur chństlichen Archdologie 15 (2009) 77-84. 

^ Selon TA., les initiales de Homer seraient "E. W.’’. 

^ Dos Lukasevangelium saidisch. Text der Handschrift PPalau Rib. Inv.-Nr. 183 mit den 
Yarianten der Handschrift M 569 (PapyCast 6), Barcelona 1977. 

P. 81; "Titulus: Der koptische Text ist ratselhaft.” 

^ The Coptic Yersion of the New Testament in the Southern Dialect, Otherwise Called 
Sahidic and Thebaic. Volume III: The Gospel of S. John. Register of Fragments, etc. Facsimi- 
les, Oxford 1911. 

^ II s’agit d’abord du n° 108 de Homer, sur leąuel on yerra A. Bouvarel-Boud’hors, Cata- 
logue des fragments coptes. I. Fragments bibliąues nouvellement identifies, Paris 1987, p. 103, 
ainsi que "sa 134 L” dans Schmitz/Mink et "sa 587.13" dans Schussler (pour ces deux rćfe- 
rences, cf. la notę suivante). Lautre temoin est appele "Sayce 2": ou se trouve-t-il aujour- 
d’hui? 
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echeant’. On trouve chez Homer des titres pour rĆvangile de Luc p. 380 
dans le n° 37®, p. 381 dans les n° ly et 85'°, p. 382 dans les n° 89" et 
114", ainsi que p. 383 dans le n° 126". Un fragment de Paris inconnu de 
Homer restitue une listę avec une dizaine de titres". Quant a Tedition de 
Luc par Ouecke, elle donnę tous les kephalaia en appendice, p. 277-279, 
d’apr6s le manuscrit Morgan 569 qui nous en a conserve la listę pour 
chacun des quatre evangiles". 

Dans K. 7654, on voit qu’au dessus de la premiere ligne du verso, ii y a 
le chiffre A, puis la preposition eTBe suivie d’un e ; on peut alors resti- 
tuer le titre du kephalaion 29 au recto selon M 569"; [eTBe ee] NTANeq- 
MASHTHC ^[noy^i], littćralement: "[Au sujet de la maniere] dont ses dis- 
ciples [r]ont int[erroge]'’. Au verso, on lira avec M 569 pour le kephalaion 
30; eTBe ©[e ŃTAMcyaf^ Ń(5l ić], "Au sujet de la ma[niere dont sest 
transfigure Jesus]”. De leur cótó, les titres des kephalaia 29 et 30 publies 
par Homer nutilisent pas ©e avec une relative", mais une formę subs- 
tantiyee". 

Le papyms viennois ne nous offre donc absolument aucune nou- 
veaute sur la teneur des deux titres et K. 7654 nest qu'un temoin qui 
sajoute a ceux, assez nombreux, que nous avons deja en saidique. Ce qui 
nous manque, c’est un article de synthese sur le materiel a notre disposi- 
tion; pour le bohairique qui a, en plus du systeme grec, une division pro- 


’’ Cf. F. J. Schmitz, Gerd Mink, Listę der koptischen Handschriften des Neuen Testa- 
ments. 1. Die sahidischen Handschriften der EvangeUen (ANTT 8,13,15), I-IIa-IIb, Berlin 
1986-1991; Karlheinz Schiissler (Hrsg.), Das sahidische Alte und Neue Testament. YoUstandi- 
ges Yerzeichnis mit Standorten (Biblia Coptica), Band 3, Lief. 1-4, sa 500-585, Wiesbaden 
2001-2006; Band 4, Lief. 1-2, sa 586-672, Wiesbaden 2007-2009. 

* "Sa 131” Schmitz/Mink, "sa 626" Schussler. 

^ “Sa 123” Schmitz/Mink, “sa 531" Schussler. 

"Sa 124" Schmitz/Mink, “sa 539" Schussler. 

" “Sa 107" Schmitz/Mink, “sa 603" Schussler. 

" “Sa 112" Schmitz/Mink, “sa 615" Schussler. 

" “Sa 153” Schmitz/Mink. 

" Cf. Bouvarel-Boud'hors 1987 (op. cit. n. 6), p. 55. 

" “Sa 9“ Schmitz/Mink, “sa 508” Schussler. On trouve un renvoi a "Kephalaia” dans 
rindex de L. Depuydt, Catalogue of Coptic Manuscripts In the Pierpont Morgan Library (Cor- 
pus of Illuminated Manuscripts 4, Oriental Series 1), Louvain 1993, qui donnę de la biblio- 
graphie a ce sujet p. 24, dans la notice dćtaillśe de M 569. 

" Ouecke p. 278: 6066 06 NTAYA-OY9 (sic) 2N TKAICAPIA. 

" Formę qui n est pas frequente dans les titres publies; outre les exemples de M 569, cf. 
Homer p, 383, n° 130 (“sa 129 A” Schmitz/Mink), pour Mc 12. 

" Homer p. 341: eTBO tTeX.NO MnOĆ e20[YN MM]A0HT et eTBe TOINOJBf^ NIĆ, 
ce dernier titre aussi dans Horner p, 381, n° 85 (“sa 124 D” Schmitz/Mink, “sa 539.4" 
Schussler). 
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pre, nous pouvons au moins nous referer a Tarticle d’Adolphe Hebbe- 
lynck'®. 

A vrai dire — et cela est plus grave —, nous nous demandons si TA. 
connait bien son fonds^®, puisąue parmi les temoins des titres que nous 
avons mentionnes, certains se trouvent k Yienne et Karl Wesseli les a 
publies ii y a presąue cent ans: K. 9087^', K. 9139^^, K. 9150-9151^^. Quoi 
qu’il en soit, on aura compris qu’il n’y a aucune raison de croire ou de 
faire croire que Ton a fait la une importante decouverte! 

Certes, la coptologie n'est pas une science bien repandue, mais il ne 
faudrait pas que se verifiat l’adage qu’au pays des aveugles, les borgnes 
sont rois. L’A. serait donc plus prudent si, avant de les publier, il faisait 
lirę ses articles a des personnes competentes. 


P.I.O. 


Philippe Luisier, SJ. 


"Les KEcpdAaia et les mXoi des Ćvangiles etc.’’, Mus 41 (1928) 81-120, cite par TA. p. 
77, n. 4, mais il n’a pas su en tirer avantage, puisąue Hebbelynck, p. 82, avait bien releve 
rexistence d’une listę de kephalaia dans M 569 (ecrit par erreur "659”). 

Relevons en passant le manuscrit "sa 201" Schmitz/Mink, "sa 598’’ Schussler, des 
fragments de Luc sur papyrus conservćs a Yienne, dont Tecriture ne semble pas trop 
eloignee de K. 7654, cf. le fac-simile dans Schussler. 

"Sa 123 J” Schmitz/Mink, "sa 531.16” Schussler. Cf. Carl Wessely, Griechische und 
koplische Texte theologischen Inhalts III (StPP 12), Leipzig 1912, p. 72: GTBe TTOJHpe 
NTXHPA.. 

"Sa 124 G" Schmitz/Mink, "sa 539.7.1” Schussler. Cf. Wessely III, p. 97; eTBG 
TTPMMA.O MN A.A.2A.POC. 

"Sa 107 B” Schmitz/Mink, "sa 603.2” Schussler. Cf. Wessely III, p. 77: GTBG TTąjHpe 
NTeXHPi^ eT2N Ni^eiN. 



Vincenzo Ruggieri 


Atene e la parabola della filosofia: 
una nuova analisi 


Sullargomento enunciato dal titolo e stato pubblicato recentemente 
un interessante studio di Marco Di Branco, in merito al ąuale ci parę op- 
portuno farę alcune osservazioni'. 

Sembra giusto ricordare ąuanto l’A. afferma nella sua introduzione: 
dopo il magistrale saggio di F. Gregorovius (Geschichte der Stadt Athen 
im Mittelalter), che risale alla fine del XIX sec., nulla di pluridisciplinare 
e stato dedicato ad Atene, benche ci sia stato nel frattempo un notevole 
aumento di documentazione archeologica ed epigrafica (eon apporti de- 
sunti anche dalia numismatica e dalia prosopografia). Da ąuesta consta- 
tazione e da una lunga permanenza nella citta di Pericle, Di Branco ha 
scelto di affrontare il tardo antico ateniese coirindividuare cinąue filoni 
di ricerca che, benche autonomi, vanno sempre ad intersecarsi e richia- 
marsi. Nelfintraprendere ąuesta ricerca il metodo e, come accennato, 
pluridisciplinare o, per dirla eon le parole delfA.; “un approccio globale 
... che si proponesse di individuare da un lato le linee generali della sto- 
ria economica, politica, culturale e religiosa della citta tra la fine del II e 
Tinizio del VI sec. d.C., e dallaltro di indagare sul nuovo immaginario^ e 
sui nuovi valori che in essa lentamente si fanno strada” (p. XIII). L’A. 
mostra, in effetti, competenza nel leggere e criticare le molteplici fonti 
non solo letterarie, ma anche epigrafiche ed archeologiche (soprattutto 
nel cap. II); ąuesta indubbia ąualita rende lo scorrimento del testo line- 
are e coerente, pur nel richiamo a soggetti o personaggi che appaiono in 
primo piano in altre sezioni del libro. Innegabilmente Atene era stata dal 
II fino a tutto il IV secolo la citta della filosofia (La citta dei sofisti e il ti¬ 
tolo del cap. I), li ove filosofia integri ed inglobi la responsabilita politica 


* Marco Di Branco, La cittd dei filosofi. Storia di Atene da Marco Aurelio a Giustiniano. 
Con un appendice su ‘Atene immaginaria’ nella letteratura bizantina, prefazione di G. 
Pugliese Carratelli, ed. Leo S. Olschki, Firenze 2006, pp. XV-299, s.i.p. 

^ Imaginaire, categoria letteraria coniata in modo esemplare da G. Dragon; C. Mango la 
indicava come distorted mirror: h la Weltanschauung retorico-letteraria tipica di Bisanzio 
medievale ma con sintomi anche in epoca tardoantica. Per Timmaginario bizantino su 
Atene, si veda anche il contributo dellA., "Atene da Basilio II a Michele Coniata", in Bisan¬ 
zio neWetd dei Macedoni. Formę della produzione letteraria ed artistica, a cura di F. Conca e 
G. Fiaccadori, Milano 2007, 77-93. 
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e culturale nel contesto urbano (Erode Attico, eroe nelle figurę di Filo- 
strato, diventa in ąueste pagine Temblema della vita politica e sociale di 
Atene nel II sec. e prefigura la personalita urbana del sofista-filosofo che 
seguira). Il I cap. lavora fra le Vitae di Filostrato e ąuelle di Eunapio; cer- 
tamente le Vitae del primo sono scevre di ąuelle ombre neoplatoniche 
presenti in Eunapio, senza negare, tuttavia, un iniziale indizio del cri- 
stianesimo. Fra le fitte pagine di ąuesta sezione resta da ricordare il sofi¬ 
sta Proeresio, maestro non solo di Eunapio, ma anche di Basilio di Cesa- 
rea e di Gregorio di Nazianzio (essi studiano ad Atene fra il 350 e il 358); 
egli divenne il vero polo intellettuale intomo al ąuale girava la vita di 
Atene nel IV secolo. Il cap. II {Tra Amfione e Achille) affronta la lunga di- 
sputa relativa al sacco degli Eruli (nel 267) che tanto inchiostro ha fatto 
versare nella passata letteratura, acuita anche dalia posizione archeolo- 
gica di A. Frantz cui giustamente TA. oppone delle serie riserve^. La let- 
tura di due iscrizioni (epigrammi), infisse nel muro "post-erule” porta 
Sulla scena la figura del proconsole d'Acaia, Claudio Illirio. II proconsole 
appare realmente come colui che ha organizzato la resistenza antibarba- 
rica — costruzione della cinta interna di Atene e coordinatore della logi- 
stica difensiva — nel difficile momento delfinyasione, ma appare anche 
in un milieu mitico (la figura di Amfione, mitico costruttore delle mura 
di Tebe). Di Branco lavora sottilmente su ąuesti due livelli storico-cultu- 
rali, ricordando come gli aristocratici ateniesi del III sec. seguono due 
diversi percorsi nelle propria carriera politica; la romanizzazione (en- 
trare a far parte del senato, ed h il caso di Illirio), o restare, invece, nel- 
Tambito della polis (il caso dei ben noti Dexippo e Minuciano). Per 
Atene, per la sua difesa, ąueste due vie si uniscono in forza ed in nome 
delle antiche tradizioni. Legare Illirio alla figura di Amfione e il ricono- 
scimento reso al proconsole da parte della tradizione classica della citta 
(il rapporto eon Eleusi); il proconsole infatti e stato benefattore della 
citta (pp. 72-82). Un salto ąualitativo nella cultura ateniese si ha nellana- 
lisi della discesa di Alarico in Grecia (395-396); siamo ben oltre un secolo 
dairevento degli Eruli. Il richiamo molto forte che awiene ncWelite ad 
Atena ed Achille (la teurgia) evidenzia la debolezza politica della citta e 
l’esigenza di affidarsi a poteri soprannaturali; "dietro le pratiche teurgi- 
che e le magiche apparizioni, si mostra in dissolvenza la frantumazione 
della classe dirigente ateniese ...” (p. 99). Il breve, ma interessante cap. 
III ("/ giardini di Atene": Giuliano imperatore e lutopia ateniese, pp. 101. 
114) e una cemiera ed un passaggio nella nuova lettura, gi^ immagi- 
naria, che si ha di Atene. La figura delFimperatore e ben evidenziata 
nella sua lettera “Al consiglio e al popolo di Atene”; Atene, come appare 


^ Ben appropriata la citazione relativa allarcheologa italiana, I. Badini Lippolis, sulla 
esile cogenza cronologica dovuta al solo dato stratigrafico (p. 66). 
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nella lettera, e gia una “figura letteraria", mitizzata, lontana dalia concre- 
tezza e realta storica. Il cap. IV spiana una eccellente apertura intrapresa 
da Atene fra la fine del IV e per tutto il V sec. Alla citta dei sofisti del cap. 
I, ąuesto poderoso capitolo affronta Atene come “Citta dei filosofi. Filo- 
sofia e politica ad Atene da Plutarco a Damascio” (pp. 115-179). La disa- 
mina dei testi e il riferimento alle dimensioni reali della citta, ancora una 
volta eon lausilio dellarcheologia, getta una luce piu attinente al vero 
circa Tassunzione di una ininterrotta continuita di scuola filosofica in 
citta dal periodo ellenistico alla tarda antichita. La galleria di personaggi 
illustri che in ąueste pagine trovano spazio e chiarimenti traccia Tirre- 
yersibile cammino che Atene ha intrapreso; il controllo esercitato dal- 
Tamministrazione romana sul "sistema scolastico” (nomos attikós) e, ov- 
yiamente, Taffermarsi del cristianesimo che intacca la consistenza dei 
poli di potere proyocando sconyolgimenti nel ąuadro politico e sociale. 
Lo scolarca Siriano diyenta per TA. un personaggio chiaye sulla genesi e 
natura della scuola neoplatonica; alla morte di Plutarco (431/432 o 433/ 
434) e Siriano d’Alessandria (maestro di Proclo) a reggere le redini; in 
effetti e Proclo a rendere omaggio al suo maestro nel delicato epitaffio 
conseryato neWAnth.Pal VIL 341. Con Proclo la crisi che inyeste la citta 
diyenta eclatante nelle strutture economiche, politiche e religiose. Que- 
sto e il tempo in cui la stessa agora ateniese diyenta “spazio industriale”, 
con fonderie e mulini ad acąua (interessante, ma lunga la discussione 
archeologica sulla presunta "casa di Proclo, pp. 152-5). Il sistema scola¬ 
stico yenne definitiyamente intaccato dalia creazione della scuola impe¬ 
riale a Costantinopoli, doyuta a Teodosio II. E yero; ąuesto centro cultu- 
rale, yoluto e controllato dalPimperatore, diyenta il yero polo delPinse- 
gnamento pubblico, lasciando, di conseguenza, in lenta decadenza Tan- 
tica tradizione di Atene, di Alessandria, di Beirut (FA. giustamente accen- 
na alla pubblicazione del Codex Theod. che in modo normatiyo delinea 
un nuoyo parametru di pensiero, diyerso da ąuello della pagana Atene). 
Un ultimo spaccato di Atene ci e offerto dalia Vita Isidori di Damascio, 
scritta nelle prime decadi del VI sec. In essa troyiamo una lunga carrella- 
ta di grammatici, filosofi e sofisti desunti dai frammenti conseryati della 
Vita, pp. 159-163'': Tamara conclusione cui Damascio peryiene e che la 


'* La ricostruzione del yiaggio di Isidoro ad Aphrodisias di Caria (e, en passant, a 
Hierapolis di Frigia), pp. 163-164, pur non attinente formalmente ad Atene, apre tuttavia un 
orizzonte culturale simile per molti versi a ąuanto accade ad Atene in ąuesto periodo: la 
presenza di Asclepiodoto ad Aphrodisias ed una possibile scuola di insegnamento (Ch. 
Roueche, Aphrodisias in Late Antiquity, London 1989, nn. 53-54); la Vita Severi di Zaccaria 
Scolastico, oltre a citare il milieu intellettuale di Aphrodisias alla fine del V-inizi VI sec., 
delinea una convergenza di personaggi che da Alessandria e Beirut vanno verso la citta 
caria; Tattitith ancora del Plutonem a Hierapolis, ancora tangibile (Photius, Bibliołh., ed. R. 
Henry, 131). 
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societa non offre piu spazi di liberia per il vero filosofo. Lultimo capitolo 
{“Quod ergo Athenis et Hierosolymis?” Pagani e cristiani ad Atene da San 
Paolo a Giustiniano, pp. 181-197) affronta il problema della cristianizza- 
zione della citta. Sono brevi pagine relative alla "ricostruzione degli 
eventi'’, dice TA.^, lasciando in appendice le fonii agiografiche bizanline 
per il processo deirimmaginario sulla cilla. Le fonii a riguardo non sono 
molle^, e come di prassi, Irallale ponderatamenle dalfA. Ć pur vero che 
il topos delhopera ^ Alene, ma lo siało di cose in conlinuo mulamenlo 
dalia fine del V sec. (pp. 190 e ss.) sarebbe siało di gran lunga piu leggi- 
bile e ulile per il lellore se, almeno di passaggio, si fosse cilało ad esem- 
pio il caso del Mameion, a Gaza o del Sarapeion ad Alessandria, casi so- 
slenuli da buone fonii. Alene comincia ad assumere i connolali crisliani 
a livello lopografico — benche poco si sia dello della topografia crisliana 
del lempo che in allri conlesli urbani e ben documenlala — e monumen- 
lale. Falalmenie, e vien voglia di dire, logicamenle, e ąueslo il lempo nel 
ąuale accade l’evenlo chiave che pone definilivamenłe fine ad un mondo; 
nel 529, un decreło giuslinianeo chiude la Scuola Neoplaionica di Alene 
senza colpo ferire, ma solo apparenłemenle. Se volessimo rilmare il 
lempo, potremmo dire che la flessione deirorizzonle classico e percepi- 
bile gia nel lenore del lesio di Damascio su Isidoro; 1’inizio di un nuovo 
mondo, ąuello medieyale, e gih percepibile nella seconda melh del V sec.’ 
e il decrelo di Giusliniano non fa che porre un lermine che allro non e se 
non Tinizio di Alene come normale cilla bizanłina. La lunga Appendice 
(pp. 199-240: Atene immaginańa. U mito di Atene nella letteratura bizan- 
tina tra agiografia, teosofia e Mirabilia) riproduce in gran parte ąuanto 
TA. aveva pubblicato in precedenza altrove®. Sono pagine altamente sti- 
molanti per il bizantinista e lo studioso della cultura medievale in ge- 
nere; awincente, ancora per le diverse sfaccettature che una differente 


^ A p. 182, n. 5, per la lista dei vescovi ateniesi converrebbe riferirsi, anche se essa non e 
del tutto affldabile, a G. Fedalto, Hierarchia Eccl. Orientalis, I, Padova 1988, 489-493; per la 
situazione giuridica dellepiscopato ateniese nel V sec., cf J. Koder und F. Hild, Hellas und 
Thessalia, TIB 8, Wien 1976, 51-54, 126-129. 

^ Per sottolineare piti linearmente Tinteresse di Eudocia per Atene, sarebbe stato meglio 
inserire nel testo lepigramma onorario di Teodosio II, solo citato nella lunga nota 49, pp- 
188-189. 

’ Gli studenti cristiani di Atene (S. Basilio e compagni) avevano gia coniato quanto di 
piu indistruttibile il cristianesimo creó nel corso del lY sec.: il simbolo niceno-costantino- 
politano, impregnato di terminologia neoplatonica. A met& del V sec., inoltre, lultimo 
Sforzo (ma ora 1’ateneo costantinopolitano aveva gi& preso potere politico, come visto); le 
chiarificazioni e definizioni di Efeso e Calcedonia chiudono lo sforzo speculativo essenziale 
in campo cristologico. 

* "Atene immaginaria”, RAL s. IX, XVI (2005) 65-134 (se non vado errato si tratta dei 
Rendiconti della classe di Scienze morali, storiche e filologiche deWAccad. dei Lincei) RAL, 
come abbretiazione non 6 stata registrata, ma presente in Annee Phil.). 
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letteratura arreca su Atene, ora non piu reale, ma fantastica, immaginata 
da un lontano e diverso contesto storico^. Nella letteratura analizzata la 
citta reale e del tutto assente, apparendo ąuasi a-temporale e a-spaziale; 
sono reiterate le intenzioni di far rivivere, pur se miticamente, Tantica 
grandezza della polis, eon la speranza di conciliare la saggezza pagana 
eon il eristianesimo; Un verso de\l'Akathistos, ben seelto dalbA., ehiude 
definitivamente la faeeenda: “Ave [Theotokos], o tu ehe laeeri le tramę 
intrieate degli Ateniesi” (p. 231). Lopera di M. Di Braneo e eertamente 
un lavoro eeeellente e denso di stimolanti provoeazioni eulturali eausate 
dalkesteso materiale ehe egli ha finemente vagliato e eritieamente pre- 
sentato. A volte, tuttavia, un eeeessivo uso di eitazioni, lunghe e brevi, 
nel eorso del testo o nelle notę, allorąuando si tratta di puntualizzare una 
lettura testuale o areheologiea, appesantisee la lettura rendendo la posi- 
zione dell’A. ąuasi marginale. Sarebbe stato di gran lungo piu eonve- 
niente stabilire la personale interpretazione rimandando alle notę il eri- 
tieismo della passata letteratura. Benehe ineentrato sulla solo Atene, 
ąuesto libro resta un ottimo strumento di lavoro per leggere eon un rea- 
lismo direi filologieo il medesimo proeesso, eertamente in seale minore, 
awenuto nella grandi eitta ellenistiehe delbAsia Minore. Il metodo utiliz- 
zato dall’A. puo, eon toni ed aeeenti diversi, essere applieato alla storia 
della grandi eitta mieroasiatiehe ąualeuna delle ąuali ha oggi eonsegnato 
un eonsistente deposito areheologieo ed epigrafieo. 


Pontifieio Istituto Orientale 


Yineenzo Ruggieri 


® La presenza di Paolo sultAreopago (Atti 17, 16-34: la citazione conveniva farla a p. 200 
e non tanto a p. 206 e 209), ben sappiamo, risulta un fallimento. Non credo, tuttavia, che 
“Yanastasis ... 6 addirittura scambiata daltuditorio per una divinita straniera” (p. 200). 
L’dvdoTaou; veKpaiv (il genitiyo specifica di che tipo di risurrezione si tratta) 6 ąuanto 
invece risulta alieno agli uditori ateniesi. 
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Blum, Georg Gunter, Byzantinische Mystik. Ihre Praxis und Theologie vom 7. 

Jahrhundert bis zum Beginn der Turkokratie, ihre Fortdauer in der Neuzeit 

[Forum Orthodozer Theologie 8], Lit-Verlag, Munster 2009, pp. 510, € 79,90. 

Worte wie „byzantinisch" und „Mystik" verfugen iiber eine grofie Anzie- 
hungskraft. Einem Buch, das unter dem Titel „Byzantinische Mystik" auf den 
Markt kommt, ist Aufmerksamkeit sicher. Anders ist es nicht zu erklaren, dafi 
immer wieder Werke unter diesem Titel erscheinen, die dem Inhalt nach auch 
ganz prosaisch „Griechische Literatur des Mittelalters" heifien konnten. Bereits 
vor mehr ais zwanzig Jahren bat Klaus Dahme die Publikation Byzantinische 
Mystik. Ein Teztbuch aus der „Philokalia", Bd. 1: Das Erbe der M6nchsvater, 
Salzburg 1989, Bd. 2, Salzburg 1995 (Otto-Miiller-Yerlag) herausgegeben. Schon 
der Untertitel weist darauf hin, daB im Westen das Interesse an ostkirchlicher 
Mystik durch die Philokalie angeregt wurde, die allerdings bis vor nicht all zu 
langer Zeit nur ausschnittsweise durch die Erzahlungen des russischen Pilgers, 
die Kleine Philokalie u.a. zuganglich war. Dafi nun komplette Ubersetzungen der 
Philokalie seit 2004 auch auf deutsch zur Yerfugung stehen, hat es dem Leser 
nicht unbedingt leichter gemacht, den Hunger nach Mystik zu stillen. Es handelt 
sich um keine leichte Kost, die — ohne „vorgekaut" zu werden — fiir den westli- 
chen Leser nahezu ungeniefibar ist. Selbst im orthodoxen Osten werden mysti- 
sche Texte nur zaghaft freigegeben — aus Furcht, man wurde vorzeitig, d.h. 
ohne entsprechende Unterscheidungsgabe nach mystischen Erlebnissen trachten 
und dabei schadlicher Pseudomystik anheimfallen. AuKerdem folgt die Textaus- 
wahl in der Philokalie nicht leicht nachvollziehbaren Kriterien. Dies alles lafit 
Raum fiir Werke, wie das ais 8. Band der von Karl Christian Felmy und loan 1. 
Ica geleiteten Reihe Forum Orthodozer Theologie des Lit-Yerlages im Jahre 2009 
erschienene Buch Byzantinische Mystik. Ihre Prazis und Theologie vom 7. Jahr¬ 
hundert bis zum Beginn der Turkokratie, ihre Fortdauer in der Neuzeit. Georg Gun¬ 
ter Blum, der Autor dieser 510 Seiten zahlenden Publikation, ist kein Unbekann- 
ter. In Deutschland hat er sich unter anderem durch seine vergleichenden Stu- 
dien iiber christliche und aufierchristliche Mystik einen Namen gemacht, zuletzt 
durch Die Geschichte der Begegnung christlich-orientalischer Mystik mit der 
Mystik des Islams [Orientalia Biblica et Christiana, Bd. 17], Wiesbaden 2009. Die 
vom Papstlichen Orientalischen Institut herausgegebenen Acta des im Jahre 
1980 organisierten III° Symposium syriacum: les contacts du monde syriague avec 
les autres cultures (Goslar 7-11 Septembre 1980), edite par Rene Lavenant, S.J., 
in: OCA 221, 1983, beinhalten auch Blums Beitrag Christlich-orientalische Mystik 
und Sufismus. Zu Grundproblemen ihres Kontaktes und ihrer gegenseitiger Beein- 
flussung (S. 261-271). 

In einer kaum mehr ais eine Seite zahlenden Einfuhrung beschrankt sich G. 
G. Blum auf die Begriffsklarung des „Byzantinischen". In Anlehnung an Hans 
Georg Beck stellt er fest, dafi man zwar von der Gnindung Konstantinopels (330) 
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bis zu seinem Fali (1453) von einem „byzantinischen Jahrtausend" sprechen 
konne, es hingegen aber nicht sinnvoll sei, auch die christliche Mystik dieses 
Zeitraumes ais „byzantinisch" zu bezeichnen. Dies gelte fur Mystiker wie Diony- 
sios Areopagites und Diadochos von Photike sowie fiir die in dieser Zeit leben- 
den Wustenvater. Von einer im spezifischen Sinne byzantinischen Mystik kann 
nach Blum „erst fiir die Epoche nach dem Einbruch des Islams in die christliche 
Welt im 7. Jahrhundert und fiir die weiterhin unter byzantinischer Herrschaft 
lebenden Christen gesprochen werden, wahrend sich in dieser Zeit in Mesopo- 
tamien in der unter muslimischer Herrschaft stehenden ,Alten Kirche des Os- 
tens' eine eigenstandige syrisch-orientalische Mystik entwickelte" (S. 1). Damit 
erklart der Autor, warum er mit Maximos dem Bekenner (580-662) beginnt, dem 
„ersten groBen Yertreter einer spezifisch byzantinischen Mystik". Das Ende der 
Epoche der byzantinischen Mystik setzt er hingegen nicht fest, sondem lafit es 
bis zur Neuzeit auslaufen. Konkret heifit das, dafi er die Reihe der herausra- 
gendsten Yertreter der byzantinischen Mystik mit Johannes Sinaites/Johannes 
Klimakos, Hesychios, Theodoros von Studion, Symeon dem Neuen Theologen, 
Niketas Stethatos, Philotheos Sinaites, Theoleptos von Philadelpheia, Nikepho- 
ros dem Hesychasten und Pseudo-Symeon fortsetzt, sie iiber Gregorios Sinaites, 
Gregorios Palamas und Nikolaos Kabasilas bis zu den beiden Mónchen Kallistos 
und Ignatios Xanthopouloi weiterfiihrt. Im vorletzten Kapitel wirft der Autor ei- 
nen Blick auf „Die Entwicklung des Hesychasmus in der Neuzeit" (S. 485-495), 
indem er vom Erscheinen der Philokalie ausgeht und bis zum russischen Heili- 
gen Seraphim von Sarow (1759-1933) bzw. dem ihm zugeschriebenen „Gesprach 
mit Nikolai Motowilow" gelangt. Auch das letzte Kapitel „Himmlischer Gottes- 
dienst — Góttliche Liturgie" soli den „bis in die Gegenwart reichenden Einflufi 
der Praxis und Theologie der byzantinischen Mystik" aufzeigen (S. 497-510). 
Diese letzten zwei Kapitel sind also nicht jeweils namentlich einem Autor ge- 
widmet, sondem werden thematisch gestaltet wie bereits das lY. Kapitel (S. 181- 
202), in dem Blum einen kurzeń Abrifi der Theologie der Ikonę gibt sowie die 
Grundlinien des Ikonoklasmustreites nachzeichnet. 

Grundsatzlich halt sich der Yerfasser also an die philokalischen Autoren, de¬ 
reń Texte er teilweise aus der Philokalie iibemimmt. Das Fehlen einer allgemei- 
nen Einfiihrung soli wohl durch die Einfiihrungen in die einzelnen Kapitel und 
auch dadurch aufgewogen werden, dafi nicht einfach Texte wiedergegeben, son¬ 
dem sie gleichsam in verdauliche Portionen zerstiickelt und mit Kommentaren 
aufbereitet auch fiir den „Laien" geniefibar gemacht werden: der Leser wird also 
gleichsam mystagogisch durch die Texte gefuhrt. Er wird dadurch einerseits auf 
die Lekture der Philokalie vorbereitet, andererseits bekommt er ein vollstandige- 
res Bild, da auch Themen angesprochen werden wie das der Ikonen und der Li¬ 
turgie, welche von der Philokalie gemieden werden. DaB diese Yeróffentlichung 
nicht gerade den ganz unbedarften Leser anzusprechen beabsichtigt, wird unter 
anderem dadurch deutlich, dafi die Schliisselbegriffe auch im griechischen 
Wortlaut transkribiert werden, wie z.B. „Leidenschaftslosigkeit/apatheia" (S. 
241), „Zerknirschung/penthos" (S. 244). Der Buchautor hatte diese Methode aber 
konseąuenter durchziehen kónnen. Wahrend er auf S. 261 durchblicken lafit. 
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warum er „aisthesis noera" mit „geistige Empfindung" (auf S. 267 ais „Wahr- 
nehmung") ubersetzt, ist es an anderen Stellen wegen des Fehlens des griechi- 
schen Ausdrucks nicht klar, warum er zwischen „geistig" und „geistlich" 
schwankt, auf S. 266 etwa aisthesis ais „geistliche" Erfahrung ubersetzt und im 
Ubrigen es in seinen eigenen Texten vorzieht, von „geistlichem Bewufitsein" (S. 
254) oder „geistlicher" Erfahrung (S. 255) zu sprechen. Ein Problem besteht 
darin, dafi diese Termini nicht — wenigstens in einer Fufinote — in einem brei- 
teren Zusammenhang erklart werden, sondem ihre Kenntnis einfach vorausge- 
setzt wird. Auch die im Anschlufi an jedes der 16 Kapitel aufgefiihrten Nach- 
weise der zitierten Texte, der vom Forscher benutzten Ubersetzungen und der 
wichtigsten Sekundarliteratur sind nur fiir Eingeweihte eine Hilfe. Ahnliches gilt 
auch fiir eher ungewohnliche Begriffe wie die vom Autor etwa auf Evagrius be- 
zogene „Mystologie" (wissenschaftliche Erforschung der Mystik). Nach unserem 
Dafurhalten durch eine umfassende Einfuhrung in die Grundbegriffe der Spiri- 
tualitht des christlichen Ostens hatte das Werk nur gewonnen — nicht zuletzt 
um den potentiellen Leserkreis zu erweitem (vgl. dazu das Werk Mistici bizan- 
tini, a cura di Antonio Rigo, Torino 2008, das iiber den Einfuhrungen in die ein- 
zelnen Kapitel hinaus eine generelle Einfuhrung von mehr ais 80 Seiten bietet!). 
Das Fehlen zumindest eines Sachregisters macht sich ebenfalls bemerkbar. Es 
ist im Ubrigen bedauerlich, dafi zahlreiche Druckfehler den guten Eindruck die- 
ses wertvollen Buches triiben. Besonders bei den Literaturnachweisen fehlt es 
des ófteren an der nótigen Sorgfalt: etwa auf S. 264 anstelle von „Georges A. 
Moloney'' ware George A. Maloney und anstelle von „Henry" Alfeyev Hilarion 
korrekt; auf S. 496 soli es Elia Citterio statt „Cittero" heifien. Trotz kleiner Un- 
vollkommenheiten mufi bescheinigt werden, dafi Georg Gunter Blum dem Leser 
ein Buch in die Hand gibt, dessen Lektiire einen wahren geistlichen GenuB be- 
reitet. 


R. Ćemus, S.I. 


Boucher, Jean, Yiaggio in Terrasanta. Compendio italiano inedito del Bouguet 
sacre compose des plus belles fleurs de la Terre Saincte, Edizione e commento a 
cura di Claudio Sensi [Oltremare 11, Yiaggiatori italiani dal Medio Evo al 
Rinascimento], Edizioni delLOrso, Alessandria 2009, pp. CXII + 521, € 45,00. 

Nel genere letterario odeporico figurano anche le memorie di chi visita la 
Terra Santa. U il caso di Jean Boucher, sacerdote francescano, zelante, colto e 
buon predicatore. Nato a Le Mans verso il 1560, e Padre Guardiano del convento 
locale. Pubblica nel 1614 la sua esperienza di pellegrino in Terra Santa durata 
ąuasi un triennio. Muore nella citta natale 1’anno 1631. Il suo libro ha grandę 
successo: almeno cinąuanta edizioni o ristampe (p. XVl). Unennesima edizione, 
commentata da M. Christine Gomez-Geraud, e uscita di recente a Parigi presso 
Teditore Champion (p. Vi). Ma la fortuna dellopera continua. Alessandra Rufino 
ne ha scoperto una traduzione italiana compendiosa, eseguita nella seconda 
meta del 1700. Si trova nel MS 98 della Biblioteca Civica di Cuneo. Il mano- 
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scritto e acefalo, mancando le prime due carte. Non sappiamo perció chi sia ii 
traduttore, anche se e possibile arguire da certi suoi francesismi, che era di mą¬ 
dre lingua francese. 

Claudio Sensi, filologo e guida di Terra Santa, ha avuto la curiosita profes- 
sionale di percorrere il manoscritto. Attraverso la ricerca ha riscontrato che po- 
che pagine delTopera originale, precisamente tre Sacre Stazioni della Via dolo- 
rosa, erano stampate in italiano nel secolo XIX (p. xvi). Perche allora non farę 
1’edizione del compendio italiano? Sensi consulta il suo maestro Marziano Gu- 
glielminetti che lo incoraggia a pubblicare il Yiaggio, a condizione di commen- 
tarlo come si deve (pp. v-vi). 

II Yiaggio in Tetra Santa del MS anonimo e composto di ąuattro Libri, suddi- 
visi ciascuno in capitoli. II Libro primo non ha titolo. Gli altri tre lo hanno. Il Li¬ 
bro secondo e intitolato Dei luoghi santi di Gerusalemme e suoi contomi. II Libro 
terzo ha un lungo titolo: Yiaggi di Betlemme, delle montagne di Giudea, del deserto 
del Battista, di Emmaus, del fiume Giordatto, del Mar Morto, del deserto di Nostro 
Signore e ritomo delTAutore nella Cństianitd per la Galilea, Fenicia, Sona e Monte 
Libano. II Libro ąuarto si intitola Descrizione dei costumi e degli umori strava- 
ganti si in materia di religione che di civile conversazione, delle nazioni orientali. 
Forsę il titolo che manca al Libro primo h ąuello di carattere globale assegnato al 
primo capitolo dello stesso Libro, cioe Yantaggi del viaggiare in paesi stranieri- Lo 
suggerisce la constatazione che quel capitolo iniziale di sole tre pagine contiene 
consigli validi per chiunąue esca dai confini del paese nativo. “Impari il viaggia- 
tore la pazienza, Ben gli conviene il praticarla, se raddoppiarsi non vuole a suo 
danno le angoscie che incontrera sowente" (p. 4). Infatti l’A. ricorda rischiose 
awenture vissute lungo il Yiaggio. Il Libro primo narra lo sbarco ad Alessandria, 
il trasferimento da Alessandria al Cairo, Tincontro eon il Nilo, il soggiomo nella 
capitale e la traversata del deserto fino a Gaza. U capitolo IX del Libro I, che si 
intitola Pericolo delTA. nel castello del Gran Cairo, racconta un grave rischio corso 
in Egitto. Un certo Mustafa conduce i pellegrini a visitare il grandę pozzo di Sa- 
ladino. I soldati dello Aga, luogotenente del Pascia, li imprigionano. Lo Aga con- 
danna guida e visitatori a terribili battiture sulla pianta dei piedi. Meno małe che 
allultimo un amico del Pascia interviene a favore degli stranieri, salvando guida 
e compagni dal minacciato supplizio. Il capitolo VIII del Libro terzo, Racconto di 
un gran pericolo in cui furono i padri francescani del convento di Gerusalemme in 
occasione di due pellegrini gentiluomini alamanni. Il colpevole e un veneziano che 
si atteggia a guida, ma propone ai frati di collaborare eon lui per alleggerire i 
due tedeschi di molti zecehini d’oro. Alla fine del Libro terzo, nel capitolo XV, 
intitolato L’Autore racconta la malattia onde fu affetto alla fine del yiaggio, leg- 
giamo: "I viaggi miei erratici ... fuori della Francia che vicino a tre anni dura- 
rono ... vennero terminati da una malattia lunga e tediosa, procedente dagli ec- 
cessivi travagli di corpo e di spirito ... per lo spazio di ben sette anni” (p. 413). In 
compenso il protagonista ha vissuto un’esperienza spirituale indimenticabile. Il 
titolo del secondo capitolo, Dialogo pietoso tra lo spirito delTAutore pellegrino e la 
Santa Gerusalemme, allude al dialogo sacro tra due protagonisti, il pellegrino e la 
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Citta Santa (pp. 62-70). In genere TA. e ignorante e severo nei confronti del pa- 
drone di casa in Terra Santa, cioe dell’impero ottomano e di riflesso dellTslam. 
Basterebbe a dimostrarlo il titolo del X capitolo del Libro ąuarto, DeWabomi- 
nevole legge di Maometto divisa in ąuattro sette, dei Turchi, degli Arabi, dei Mori, 
dei Persiani e degli Indiani. Ci sono tuttavia lampi improwisi e insperati di luci 
abbaglianti, come nel capitolo XIV del Libro secondo, Esposizione deWoccasione 
eon cui 1'Autore entró dentro guesto tempio di Salomone. Il Mufti e malato e chie- 
de la visita di un religioso francescano, noto per la pratica medica. L’Autore si 
offre di accompagnare il confratello medico nella visita al Mufti. E i due frati 
entrano, eon il permesso del Mufti, nel tempio vietato, sotto pena di morte, ai 
non musulmani. Anche a proposito dei Cristiani Orientali TA. ha ąualche igno- 
ranza. Confonde addirittura, nel capitolo sesto del Libro ąuarto, Nestoriani e 
Giacobiti. Classifica i Cristiani Orientali ąuali Nationes Christianorum, lo stesso 
termine che la studiosa A.-D. von den Brinken aveva dato al suo eccellente libro 
Die “Nationes Christianorum Orientalium" im Yerstandnis der lateinischen Histo- 
riographie (Bóhlau, Kóln-Wien 1973). Le Chiese Orientali nel dar al-isldm, cioe 
sotto autorita islamica, erano chiamate, nel Medioevo latino, Nationes Chri¬ 
stianorum. Nel Seicento, epoca ottomana, dovrebbero piuttosto chiamarsi cia- 
scuna millet. Per Boucher ąueste Nationes Christianorum sono otto. II titolo del 
Capitolo I del Libro ąuarto denomina la prima nazione: I Francescani nomati in 
Italia Minori Osseryanti ed in francese Cordeliers, formano la prima delle otto na¬ 
ziom cristiane in Oriente, ed hanno la custodia dei Luoghi Santi di Gerusalemme e 
di Betlemme, a nome di tutta la Chiesa Latina (p. 419). La seconda nazione e Dei 
Maroniti abitatori del Libano (p. 424). I Greci scismatici formano la terza nazione 
cristiana del Levante (p. 430). La ąuarta, Dei Giorgiani (p. 437). La ąuinta, Degli 
Armeni (p. 440). La sesta, Dei Nestoriani o sia Giacobiti [sic!] (p. 445). La settima, 
I Coftiti scismatici (p. 449). Ottava e ultima Nazione dei Cristiani Orientali Gli 
Etiopi o sia Abissini (p. 456). In ąuesto elenco soltanto i Maroniti sono cattolici. 
Lopera del Boucher uscita nel 1614 precedeva la naści ta della Congregazione de 
Propaganda Fide creata nel 1622 e destinata a promuovere lapostolato al di 
fuori della cattolicita. La scoperta deirAmerica, la Riforma, il Concilio di Trento 
e il papa Gregorio XIII avevano suscitato 1’interesse per chi non praticava il rito 
latino. Ma si sarebbe atteso ancora a lungo, anche dopo la creazione, nel 1862 
alLintemo di Propaganda Fide, di una sezione orientale, per arrivare al 1917 alla 
nuova Congregazione autonoma per tutte le Chiese di Oriente. Era gia molto che 
un cattolico coltivasse uno spirito pre-ecumenico verso i cristiani Orientali, 
come manifesta il Boucher in una sua pagina. "Ouando io avea finito Tuffizio, 
me ne andava a meditare e far orazione al monte Calvario, al di cui piede vi ha il 
Coro de’ Greci, nel ąuale eravi un Greco fra gli altri che cantava una buona parte 
delLuffizio a solo, perche avea la piu bella voce, la piu dolce e la piu chiara che 
mai; ed io confesso francamente che mai voce umana, ne armonia d’istromenti 
musicali cotanto mi rapi fuori di me stesso, ąuanto i dolci accenti della voce di 
ąuesto Greco, il ąuale era un religioso delLOrdine di S. Basilio [...]. Ma ąuando 
1'orecchio mio il suono ricevea e i dolci accenti di ąuesta voce greca, che iii can- 
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tando inni e cantici sagri nulla sapea di lascivo, nulla di voluttuoso ma tutta 
santa era ed angelica; si fuori di me sentivami rapire e trasportare, non so da 
ąuali divine considerazioni, che le lagrime rattener io non sapea agli occhi miei, 
ne al cuor mio i sospiri” (pp. 184-185). Yorrei accennare anche al diffuso com- 
mento di Claudio Sensi. Se ho lodato la scelta del testo che a distanza di secoli 
merita un’edizione, pur trattandosi di testo ne integro ne in lingua originale, 
sono del parere che il Curatore abbia vinto la sfida di Marziano Guglielminetti 
elaborando un “commento come si deve”. Ne risulta unenciclopedia di viaggi in 
Terra Santa nel cui contesto ąuesta opera e inserita. Sensi ha attinto a trentasei 
resoconti di pellegrinaggi compiuti fra il 1330 e il 1652 e a otto trattati sulla 
Terra Santa redatti fra il 1220 e il 1744. Il continuo paragone di argomenti del 
compendio italiano eon la relazione o il giudizio di predecessori, o successori 
non troppo tardivi. che hanno visitato gli stessi luoghi o gli stessi edifici, aiuta a 
capire ancor meglio il testo e a correggere eventuali errori. Non posso attardarmi 
in ąuesta sede. Mi accontento di citarne un paio di esempi. II primo riguarda il 
coccodrillo nilotico e ipotizza una certa somiglianza eon il testo di un precedente 
viaggiatore. U Viaggio dice in proposito: "La natura lo provede di ąuattro piccole 
gambę sąuammate, come tutto il restante del corpo, e di una finissima astuzia. 
Ouando Yuole divorare ąualche uomo [...] si nasconde sopra le rive del Nilo, e 
poi mettesi a piangere eon voce finta come di un fanciullino, e ąuando vede 
Tuomo a se vicino, gli salta addosso e luccide” (pp. 32s). II commento confronta 
ąueste parole eon ąuelle di Greffin Affagart che ha compiuto il suo pellegri- 
naggio negli anni 1533-1534: "Quant il a faim il faict une voix humaine, plorant 
comme ung petit enfant sur le long du Nylle et s’il vient ąueląues gens ou bestes 
a sa voix, il fainct avoir peur et s’en fuyt en un certain lieu ou les crocodiles Tat- 
tendent ... alors se assemblent et circuist de tous coustez, en ceste faczon, pren- 
nent leur proye, gens ou bestes" (p. 33 n. 77). Un altro esempio riguarda un ter- 
mine ecclesiastico usato dagli Etiopi. Il Viaggio afferma che il superiore eccle- 
siastico degli Etiopi e chiamato Abana (p. 457). Sensi cita due testi daltri autori 
per correggere ąuella fallace traslitterazione. II primo h in francese, di Yillamont; 
"Leur chef et premier Evesque ... s’appelle Abuna, comme qui diroit en notre 
langue, nostre pere” (p. 457 n. 901). Il secondo e di Jan Kootwyk o Cotovicus che 
ha viaggiato nel 1598 e ha scritto in latino; "Abissinorum Primas Abuna nomine" 
(ibidem). In ąuesto lavoro il Curatore si e servito egregiamente della sua compe- 
tenza filologica riportando parole in ebraico, in arabo, in greco, in latino, ecc. 
eon precisa traslitterazione e eon esatto significato dei termini. Yedo che ringra- 
zia della competente collaborazione il "dominus linguarum e semitista eccelso” 
Fabrizio Pennacehietti (p. LXXXi). Non posso che congratularmi di ąuesto Viag- 
gio e del suo commento, corredato pure delle riproduzioni di stampe dei secoli 
XVI e XVII e di un particolare della carta di Madaba. A mio parere manca sol- 
tanto un indice generale eon i titoli completi di tutti i singoli capitoli dei ąuattro 
Libri e eon il numero della loro prima pagina. Tamo piu che nelle testatine di 
ogni pagina non c'e alcuna indieazione di che Libro e di che capitolo si tratti. 

V. Poggi, S.I. 
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ClANCAGLiNi, Claudia A., Iranian Loanwords in Syriac [Beitrage zur Iranistik, 
Band 28], Dr. Ludwig Reichert Yerlag, Wiesbaden 2008, pp. 315, € 68.00. 


In her previous works, the author, a scholar in Iranian studies and Linguis- 
tics, had already focused on language contact in the ancient and late-ancient 
World, with particular interest in the relations between Iranian and classical lan- 
guages, Syriac and Greek, and Middle Iranian and Syriac. Due to the overall 
novelty of its conception and to the wealth of data that is analyzed, however, the 
present work has to be regarded as autonomous with respect to her previous 
contributions. 

The book goes deeply into the study of the Syriac lexicon of Iranian origin, 
i.e. direct and indirect Iranian loanwords in Syriac (onomastics is not taken into 
account); the sample includes Old Persian borrowings in Official Aramaic which 
are also continued in Syriac (as in other Semitic languages); Middle and New 
Iranian borrowings in Syriac; Greek, Latin and Arabie loanwords borrowed in 
Official Aramaic or Syriac through an Iranian language; Middle and New Ira¬ 
nian loanwords borrowed in Syriac through Greek, Latin or Arabie. Although the 
sample is mainly based on lexicographical sources (K. Brockelmann’s Lexicon 
Syńacum and R. Payne Smiths Thesaurus Syriacus), it is not restricted to lexical 
borrowings, but also includes phraseology, caląues and popular etymologies. 
Yaluable remarks are further madę conceming morphological borrowings. The 
theoretical apparatus is reliable and up to datę, and it could be profitably used 
not only by Semitists and Iranists, but by every scholar interested in language 
contact and sociolinguistics. 

The preface is devoted to a short bibliographical survey of Iranian borrow¬ 
ings in Syriac (pp. ix-xii); there follows an index of symbols, a list of the ąuoted 
Syriac texts, and a table of abbreviations (pp. xiii-xxii). The bibliography closes 
the introductory section (pp. xxii-XLVii). The main part of the book is in three 
chapters: a historical-linguistic survey of Syriac language and literaturę (pp. 1- 
94); loanwords (pp. 95-268); the word index (269-315). 

After a short introduction, the author defines Syriac as a language in contact: 
interference between Greek and Syriac are analyzed in the first place (pp. 6-10), 
then those between Official Aramaic and Old Persian, Middle Iranian and 
Syriac, and lastly those between New Iranian and Syriac (pp. 11-62). With re¬ 
spect to Old and Middle Persian, not only lexical but also morphological (or 
morpho-syntactical) borrowings are examined: for instance the ergative encod- 
ing of the perfect of transitive (and sometime intransitive) verbs in East Aramaic 
with the qtyl l- construction, modeled on the Old Persian mana kartam (pp. 29- 
37), and the Syriac denominative verbs in ‘bd "to make, do”, caląue on the Mid¬ 
dle and New Iranian periphrasis with kardan "to make, do”, sodan "to become” 
etc. (pp. 48-52). Some theoretical remarks on morphological borrowings follow 
(pp. 52-69). The Syriac phonological system and the Syriac outeome of every 
single Middle Iranian phoneme or cluster (pp. 62-90) is the subject of the subse- 
quent section. Lastly, the morphological adaptation and re-characterization of 
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loanwords is analyzed (pp. 90-92); an overview closes the first chapter (pp. 92- 
94). 

The second part details the loanwords (ca. 730 items). For each item in the 
index, ordered by the Syriac alphabet seąuence, the following Information is 
presented: the loanword in Nestorian alphabet, its transliteration, the vocalized 
transcription (where present in Brockelmanns Lexicon), the basie meaning, all 
possible allotropes, re-borrowings and caląues attested in Syriac, the possible 
derivates of the loanword, the Iranian word which presumably functioned as a 
model (with aceurate references to the Iranian bibliography), the related words 
found in other Semitic languages, the occurrences of the loanword in the Syriac 
corpus, the reference to Brockelmann’s Lexicon. Personal Communications of 
some of the most renowned Semitic and Iranian scholars are often added (e.g., 
L. Kogan, Ph. Gignoux, N. Sims-Williams). 

The book fills a deep gap in Semitics and generał linguistics: "this impressive 
case of interference between two well-attested corpus, stretching over a period of 
two millennia, has not been studied by generał linguistics interested in language 
contact phenomena” (p. 11). As a matter of fact, there was no previous lexicon of 
Iranian loanwords in Syriac, and contributions specifically devoted to this topie 
were scarce and often rather dated; there are, however, many works on Iranian 
loanwords in Talmudic Aramaic and in Mandaic, which are systematically cited 
in this book. 

The work’s contributions to Iranian studies are outstanding. During the 
Achaemenid, Parthian and Sasanian domination, until the Arabie conąuest and 
later on, Old and Middle Iranian were dominant languages in large parts of the 
Near and Middle East. Notwithstanding, these languages have smali corpora in 
relation to their historical role, and these corpora are dialectally fragmented and 
(especially for Pahlavi) very difficult to read due to considerable script ambigu- 
ity. Conseąuently, parallel traditions conceal essential Information sources for 
Old and Middle Iranian phonology and lexicon. The author is fully aware of the 
problem: "the main practical result of my study should be the recognition of Ira¬ 
nian lexical items which go back to unattested Middle Iranian models” (p. 24). 
The exegetic linę adopted here (which has already been applied by many Schol¬ 
ars to Iranian loanwords in Greek, Latin and Armenian) allows to reconstruct a 
great amount of unattested Iranian lexemes (about 29 for Old Persian, 80 for 
Middle Persian, 5 for Parthian, 2 or 3 for New Persian). Moreover, the Syriac 
outeome of Middle Iranian phonemes leads to some interesting remarks about 
the relative chronology of the debated sonorization of O.Ir. *-aka > M.Ir. *-ak > 
MP -akl-ag, Pah. -ag > Syr. -gl-kl-q (pp. 72-77). 

In spite of potential disagreement over one or morę particular loanwords 
(which is obviously always possible, and sometimes useful for scientific progres- 
sion), the book collects a great amount of data, which is analyzed in deep with 
philological accuracy and theoretical rigor. Only one potentially confusing mis- 
print was found in the whole amount of data: p. 237 the PaSto lexeme **prang 
instead of prdng. In a literaturę where linguistic theories are often neglected by 
philologists (especially when interested in ancient languages), and, on the other 
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hand, philological data on ancient languages are often neglected by theoretical 
linguists, C. Ciancaglinis book profitably merges new data, philological accuracy 
and linguistic theory. The author provides critical analysis not only of loan- 
words, but also of linguistic concepts which are widely debated in contemporary 
research (i.e. heavy borrowings p. 8, different freąuency of nouns and verbs in 
borrowings p. 9, configuration of dominance criteria, bilingualism and diglossia 
p. 17, level of integration of loanwords p. 23, casuals p. 25, morphological bor¬ 
rowings, morphemes induction and re-borrowing p. 28). 

The book represents a powerful working tool for every scholar working in the 
field and will be a valuable addition to every library with an interest not only in 
Syriac, Middle Aramaic and Iranian languages (particularly Old and Middle Ira- 
nian), but also in language contact, interference phenomena and the sociology of 
language. 

L. Alfieri 


Cragg, Kenneth, Mosgue Sermons. A Listener for the Preacher, Melisende Pub- 

lishing Ltd. & Rimal Publications, London / Nicosia 2008, pp. xxii + 240, € 

35.00. 

fi ąuesto uno dei numerosi libri di Kenneth Cragg, vescovo anglicano, arabi- 
sta e islamologo che, nonostante la ragguardevole eta, continua a stimolare pro- 
ficue riflessioni nei suoi lettori. Il titolo non deve essere frainteso. Non si tratta 
di ąuarantacinąue hutab o prediche del venerdi nelle moschee. Gia il breve Fore- 
word sottolinea che Mosgue Sermons, ha il sottotitolo A Listener for the Preacher. 
U senso b spiegato alla fine della diffusa Introduction-. se 1’ascoltatore presta ac- 
curata attenzione al predicatore, pu6 verificarsi un fruttuoso scambio dei 
compiti; 1'ascoltatore diventa predicatore e ąuesti, a sua volta, ascolta. Ne appro- 
fittano ambedue. L’A. crede alla possibilita di un dialogo teologico tra ITslam e il 
Cristianesimo e sa impostarlo adeguatamente, grazie alla sua eccellente cono- 
scenza delkarabo e del Corano. II dialogo si svolge in 45 suddivisioni chiamate 
non piu sermons, ma discourses, contrassegnati ciascuno da un numero in suc- 
cessione (D 1:, D 2;, D 3;, ecc.). Ogni discourse incomincia ąuasi sempre eon la 
frase coranica in arabo originale e in compendiosa versione inglese. Delie 114 
surę del Corano 33 sono studiate, talvolta soffermandosi su piu versetti. D 1: si 
oceupa dei due nomi di Allah, L'Eccelso e U Saggio. Appartengono ai 99 bellissimi 
nomi divini che i musulmani recitano scorrendo fra le dita i grani della misbah, 
simile al rosario. L’A. si oceupa di ąuesto tema anche in D 32; dove ammonisce 
che non basta invocare Allah per otteneme favori ma bisogna pregarlo, per 
esempio eon la recita litanica dei suoi 99 nomi. D 2: Da Allah a Muhammad. 
“Non c’e altro Dio che Allah e Muhammad e il suo Apostolo”. Con il credo isla- 
mico e pure connesso D 3: Nella sura 49,14 Muhammad dissente dai beduini che 
accettano llslam dicendo “Crediamo”. Preferisce che dicano "Ci sottomettiamo”. 
Infatti in arabo Isłam significa sottomettersi del tutto ad Allah. D 4: Esegesi del 
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versetto 138 della sura 2, dove il termine arabo sibga e tradotto eon battesimo, 
“Di chi e il migliore battesimo se non di Allah?”. D 5: Commenta, della stessa 
sura 2, il versetto 256: "Non c’e costrizione nella religione!” L’A. propone di tra- 
durre, "Non dovrebbe esserci costrizione nella religione”. Perche diminuire la 
portata di ąuesta esclusione incondizionata della violenza? D 6: Ancora nella 
sura 2, il versetto 230, tratta del califfato, istituito dal Profeta eon funzione vica- 
riale. L’A. osserva che in un certo senso, almeno nel sunnismo, dove non esiste 
dero, ogni musulmano ha funzione vicaria, Infatti, secondo il Corano, Allah or- 
dina agli angeli di prostrarsi davanti all’uomo. D 7: Sul significato plurimo del 
coranico la'ałła ("forsę”, “possibilmente”) che modifica il senso del termine cui si 
applica, (intelletto, guida, conoscenza, prosperit^ e prossimita del traguardo fi¬ 
nale della propria vita). II seguente D 8; studia la valenza coranica del cercare ri- 
fugio in Allah. D 9; assicura che mai Allah si prende gioco della creazione. D 10: 
al-furqan (prova apodittica che separa verita da errore) ś il Corano. Ma al-furqan 
6 pure spartiacąue della storia primitiva delllslam, ąuando il Profeta vince a 
Badr dove fede e potere politico si identificano. Dli: Sulla pazienza di Allah nei 
confronti deirincredulitó. D 12: Allah mantiene le sue promesse, come insegna la 
sura 12, sulla vicenda di Giuseppe Ebreo, D 13: L'A. ritiene che il rilievo dato dal 
Cristianesimo alla penitenza dipenda dalia fede cristiana che crede nella pas- 
sione e morte redentiva di Cristo. Mentre nella sura 4, 157 il Corano nega che 
Gesh sia morto sulla croce. Gli Ebrei si sarebbero illusi di aveme provocata la 
morte. D 31: Cragg fa appello al libro Cittd iniqua del medico musulmano Mu- 
hammad Kamil Hussayn il ąuale, senza contraddire il Corano, attribuisce la 
morte apparente di Gesu, al docetismo. Tale eresia cristiana riconosce a Cristo la 
natura divina, ma ritiene la sua natura umana soltanto una parvenza. D 14: Stu¬ 
dia il mancato rispetto ad Allah in 3 passi coranici di 3 surę diverse, 6,91; 22, 74 
e 39, 67. D 15: I Ouraysdti per accettare la fede devono abbandonare le divinita 
della Giahiliya. D 16: Ammonisce che la fede in Allah richiede gratitudine, men¬ 
tre la miscredenza dimentica i suoi doni. D 17: Distingue i tre significati della 
fitna: persecuzione meccana, rifiuto persistente di credere in Allah, sedizione in¬ 
terna. D 18: II Corano permette al credente ąuattro mogli. Tuttavia non ammette 
che lo sposo abbia piu cuori. E ammonisce in 4,3: “Se non sei imparziale nei ri- 
guardi di piu mogli, abbine una sola”. D 19: II divorzio e ammesso, ma "Se hai 
fatto un patto solenne eon la tua sposa, come puoi rinnegare la perennita del 
vincolo? (4, 21).” Nel Corano il matrimonio ha un valore "sacramentale” anche 
nel caso che non arrivino figli (p. 93). D 20: Terra, acąua e fuoco. Sono elementi 
creati eon i ąuali Allah conserva un rapporto positivo. U Corano non e antiecolo- 
gico e il minerale di ferro viene dal cielo. D 21: Continua a riflettere su Allah cre- 
atore. Nella sura 37, il versetto 96 deve leggersi cosi: Dio ha creato, non solo voi, 
ma anche le stesse opere vostre. E TA. distingue chiaramente ąuesta continuita 
creativa di Allah dal predeterminismo fatalista di cui alcuni aceusano 1’Islam. U 
Corano esclude che il credente adori le opere che ha compiute grazie alfaiuto 
creativo divino. D 22: II volto di Allah appare sette volte nel Corano. Ć. unespres- 
sione semitica usata spesso nell’Antico Testamento e piu raramente nel Nuovo. 
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Nella storia del sufismo molti desiderano vedere il volto di Dio (p. 109). D 23; II 
volto richiama airA. il pro bierna dei volti di donna nascosti dietro burgah o ni- 
qab. Siccome il Corano non ne parła, non e la fede che impedisce alla donna di 
mostrare il suo volto, ma e piuttosto la cultura. Come mai la fede non redime la 
cultura, liberando la donna da ąuesta discriminazione? Del resto, come puó la 
donna volgersi verso la moschea, come richiede 2, 44, se il suo volto e nascosto? 
D 24; Continua a trattare del volto di Allah, riconoscendo che ladorazione e il 
timore riverenziale possono indirizzarsi soltanto a Lui. D 25; Il Messia ha rico- 
nosciuto la sovranita di Dio come esige la sura 4,172. "Annientó se stesso pren- 
dendo forma di schiavo” (Fil 2,6). "Sebbene fosse figlio, imparó tuttavia l’obbe- 
dienza dalie cose che pati” (Ebr 5,8). D 26; A proposito delfidea massignoniana 
che la figura biblica di Abramo colleghi Ebraismo, Cristianesimo e Islam, TA, ne 
dubita. L’Abramo dell’Antico e del Nuovo Testamento e diverso dalio hanif ico- 
noclasta del Corano. D 27; Nelle surę 6, 17, 35 e 53 il Corano afferma che cia- 
scuno soffre le conseguenze della propria responsabilita. Pure la Bibbia lo pro- 
clama. Il Corano riconosce inoltre, come gia si 6 visto, un vicariato caritativo di 
ogni fedele a vantaggio dell'altro, simile a ąuello descritto nella parabola evan- 
gelica del buon samaritano il ąuale prende su di se parte della sventura di cui 
Taltro e vittima. D 28; L'ateismo vede a torto nelflslam soltanto vendetta, vio- 
lenza, famę di potere e odio. Chi e senza peccato scagli la prima pietra! Anche i 
cristiani hanno colpe da farsi perdonare. Se da una parte non si possono conci- 
liare i musulmani suicidi eon il Corano, dall'altra la guerra del Golfo e la guerra 
in Iraq non sono affatto compatibili eon le Beatitudini evangeliche. D 29; Gesu 
rifiuta vendeUa e rappresaglia porgendo Taltra guancia (Mt 5.38-40). Il Corano 5, 
45 insegna, “Se uno, magnanimamente, omette di vendicarsi espia su di se la 
colpa altrui” e 41, 4-36, "Non sono certo uguali il małe e il bene. Rispondi al 
małe eon ąualcosa di migliore. Chi ti e nemico diverra tuo amico”. Nel Nuovo 
Testamento, “Non lasciarti vincere dal małe ma vinci il małe eon il bene” (Rom 
12,21). Secondo la sura 5,32 “Chi uccide un uomo e come uccidesse tutti gli uo- 
mini. E chi salva una vita umana, e come salvasse la vita di tutti gli uomini” (p. 
144). D 30; A proposito della calligrafia araba, l’A. ci ta 31, 27. "Anche se tutti gli 
alberi della terra divenissero calami e il marę eon altri sette mari [fossero d'in- 
chiostro] non si potrebbero esaurire tutte le parole di Allah". Ouesto passo 
coranico ricorda la conclusione del Yangelo di Giovanni; "Vi sono ancora molte 
altre cose compiute da Gesu che, se fossero scritte una per una, penso che il 
mondo stesso non basterebbe a contenere i libri che si dovrebbero scrivere". D 
31; cf. D 13. D 32: cf. D 1. D 33; Allah non poteva non rivelarsi agli uomini (4, 
165). L’uomo non puo argomentare eon Allah dopo che ha mandato i suoi apo¬ 
stoli. Allah e onnipotente e onnisciente. L’A. non dimentica Tattualita. Oggi la 
terra che il Messia ha santificato e in balia del messianismo sionista al ąuale a 
suo tempo la potenza della Gran Bretagna ha aperto le porte. Quel messianismo 
ha avuto dei successi, ma anche dei fallimenti, di cui e prova Todiemo muro. D 
34; Trattando del pellegrinaggio islamico l’A. lo considera simbolo della vita ter- 
rena che sbocca nelfaltra vita. A ąuesto proposito ritoma sul fenomeno dei ka- 
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mikaze suicidi di cui ha gia scritto in D 28 e D 29. Si pone la domanda: Se ogni 
musulmano di sesso maschile e tenuto a compiere in vita il suo pellegrinaggio, 
chi si sacrifica morendo suicida per provocare stragi non viola forsę tragica- 
mente ąuesto pilastro della sua religione? D 35: II Corano ha espressioni univo- 
che e altre metaforiche. C'e ii rischio di interpretare in maniera errata le meta¬ 
forę, perchć solo Allah ne conosce il significato. L’A. racconta di un musulmano 
scandalizzato dalia metafora del salmo 23, “il Signore e il mio pastore". D 36: 
Circa i titoli delle surę l’A. ne cita alcuni che provengono da fenomeni naturali, 
la luna, Taurora, la terra. Altri alludono a guerre e vittorie. II nome del Profeta 
appare 4 volte nel Corano. Una sola volta ś titolo di sura, la 47. La sura 17 si inti- 
tola "Yiaggio nottumo” in memoria di un miracoloso spostamento del Profeta 
dalia Santa moschea alla moschea remota di Gerusalemme. D 37: La sura 24, 35- 
37 6 un inno ad Allah, “luce dei cieli e della terra. La sua luce e come ąuella di 
una nicchia in cui si trova una lampada ... di cristallo... 11 suo combustibile 
viene da un albero benedetto, un olivo nś orientale ne occidentale, il cui olio 
sembra illuminare senza neppure essere toccato dal fuoco”. Molti musulmani 
hanno chiesto e chiedono di essere illuminati da ąuesta luce. D 38: La sura 5, 
112-115, detta “della mensa”, menziona il decalogo proclamato sul Sinai, la 
manna caduta dal cielo e l’Eucaristia. Ouanto a ąuesta ultima menzione, gli 
apostoli secondo il Corano chiedono a Gesu TEucaristia, mentre il Yangelo da 
riniziativa a Gesu. D 39: fi simile a D 27; Ciascuno e responsabile soltanto delle 
proprie colpe. Afferma poi categoricamente che i 99 nomi di Allah, di cui gia si e 
trattato, appartengono esclusivamente ad Allah. Noi rischiamo col nostro egoi- 
smo di essere nemici di noi stessi. Solo l’amore e la compassione ci fanno uscire 
dairisolamento attraverso una sana socievolezza. 

D 40: Ancora sul terrorismo. L’integralista islamico suicida che si da volonta- 
riamente la morte in funzione delleccidio piu grandę nel tempo piu breve, rin- 
nega in un momento il valore della vita propria e altrui. Noi cristiani dobbiamo 
pero guardarci dal provocare in ąualche modo una simile folie reazione. Ouante 
volte nella stoiia i cristiani hanno ignorato e combattuto i musulmani senza ri- 
conoscere le proprie colpe nei loro confronti! Confessando la nostra colpevolezza 
dobbiamo chiedeme perdono. D 41: Allah legge nell’intimo del cuore umano. 
“Non ti abbiamo forsę aperto il petto?” 91,1. “Luomo, cui Allah apre il cuore 
alllslam, ąuesti possiede una luce che proviene dal suo Signore” (39,22). E si ri- 
visita come in D 3 il senso di abbandono ad Allah della parola Islam. 

D 42: Ihtilafat o divergenze coraniche. Se c'e opposizione fra tawhid e jahi- 
liya, ci sono pure controversie eon gli ebrei sul giomo escatologico in cui Allah li 
giudicher^l, sul sabato e sulle loro ricchezze delle ąuali non si servirono per soc- 
correre i fuggiaschi dalia Mecca. II Corano non nasconde il suo atteggiamento 
verso Yahud, muSriąun e naęara, tuttavia i rapporti delllslam eon i nasara sono 
migliori di ąuelli eon Ebrei e muSriąun. Gli Ebrei attribuiscono ai Cristiani la 
convinzione che Gesu sia adottato da Dio Padre. Il Corano invece lo considera 
figlio di Maria, e masih cioe unto da Dio. Mentre i cristiani ritengono Gesu figlio 
unigenito del Padre che nelllncamazione si e fatto uomo. 
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D 43: I due significati del termine masir, 1) la vita come diritta via, sirat al- 
mustaglm cioe viaggio eon felice traguardo finale; altrimenti, viaggio eon termi¬ 
nale di eondanna. 

D 44: eontinuazione del D preeedente. Termine della vita e il Giardino o il 
Fuoeo, eioe il Paradiso o ITnfemo. Soffermandosi sul finale negativo TA. rieorda 
eosa ne dieano le surę 4; 24; 25; 64 e 67. Quindi riporta saggiamente il giudizio 
ehe il noto studioso islamieo Fazlur Rahman da delllnfemo eoranieo. “Ce 
1’effetto di un fuoeo psieo-fisieo, senza essere alla lettera un fuoeo... Si puó solo 
parlare di ... fallimento ... o di fuoeo permanenti”. E TA. eonelude ehe si deve 
laseiare 1’ultimo giudizio ad Allah. Non si tratta di una sua seonfitta. Ma solo in 
lui si prepara il nostro futuro. 

D 45: Ouesto finale Discourse si rivolge direttamente al Listener musulmano. 
Il vostro Corano e vivo ąuanto alla natura, alla soeieta, alla religione e alla 
morte. Il suo ambito e aperto e suseita rieonoseimenti. La natura e aeeolta nel 
santuario di Allah attraverso la eonoseenza della ereazione. II tempio del Signore 
e rifugio anehe dello straniero. La soeieta umana, non meno della natura, e il 
mondo ereato da Allah abitato dagli uomini ehe lo eereano. Nel Corano non e e il 
termine "eoseienza” ma la domanda di perdono lo attraversa. Natura, soeieta e 
religione si eonfrontano eon la morte. La eertezza di morire non porta forsę ad 
offrire se stessi totalmente ad Allah? Il fedele musulmano puó guardare al Co¬ 
rano in ąueste prospettive. Non potrebbe rileggerlo in base agli spazi e ai tempi 
ehe eambiano? 

Nel Postseriptum l’A. aggiunge di aver insistito sulla teologia perehe puó por- 
tare a un rapporto paeifieo e a un mutuo arrieehimento. Non disperiamo dello 
spirito di Dio. 

Mi auguro ehe molti leggano ąuestopera di un veterano rieeo di eompetenza 
e di saggezza. II suo lavoro apre vasti orizzonti di speranza e di paee. Ci affra- 
tella eon una notevole parte dellumanita ehe ispira la sua preghiera e la sua vita 
al Corano. 


V. Poggi, S.I. 


Getcha, Job, Le Typikon decryptć. Manuel de liturgie byzantine [Liturgie 18], Ćdi- 

tions du Cerf, Paris 2009, pp. 348, € 35,00. 

In his new book, Le Typikon deerypte. Manuel de liturgie byzantine, Arehiman- 
drite Job Geteha presents an analysis of the Byzantine Typikon. Analogous to the 
Roman Ordo, the Typikon regulates the propers of the Byzantine liturgy. As the 
eyeles of Sunday, weekday, lenten, pasehal, and sanetoral eelebrations filled out, 
there was a need to determine how to eombine these eyeles. This is the funetion 
of the Typikon, ealled "oko tserkovnoje” by the Russians, "the eye of the 
Chureh." From the very introduetion, the author makes it elear that the book 
originated from his leetures at the Institut Saint-Serge in Paris. 
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The book has a mysterious title. What exactly are we to understand by "de- 
crypte” (“decrypted”)? The Byzantine liturgical Typikons are not really some sort 
of puzzle that needs to be deciphered. They are simply an instruction manuał, 
rather like a ritual cookbook. Anybody who has ever been involved with Byzan¬ 
tine liturgy understands the necessity. For instance, when on a particular day the 
Menaion offers one possible doxastikon for the vesper Stiebera, the Octoechos 
offers a second, and the Triodion suggests a third, a choice has to be madę. This 
is the guidance that the Typikon gives. 

In the introduction, the author tells us that he does not intend to write a his- 
tory of the T)^ikon, but rather a practical guide on its use. So, instead of a his- 
tory, the book offers an analytical presentation in five chapters. First, the liturgi¬ 
cal books are presented and then the offices of the liturgy of the hours. The finał 
three chapters present a) the fixed feasts of the Menaion; b) the movable cycle of 
pre-Lenten, Lenten, and Holy Week celebrations of the Triodion, and c) Paschal 
services through the first Sunday after Pentecost found in the Pentecostarion. 
Despite not being a systematic history of the Typikon, most of Archimandrite 
Jobs explanations are historical. 

The first chapter, like many other sections of the book, goes far beyond ex- 
plaining the Typikon. The author goes into great detail to explain the present- 
day liturgical Psalter (and its predecessors), the Horologion, the Octoechos, the 
twelve-volume Menaia, the Triodion, the Pentecostarion, the Typikon, the 
Euchologion, the Hieratikon, the Apostle and the Gospel. These are the basie 
books of the Byzantine liturgy. Much of this presentation has very little to do 
with the instructions of the Typikon. Here the book follows morę the second half 
of the title — “Manuel de liturgie byzantine.” The discussion here of the Ho¬ 
rologion, the Triodion, and the Pentecostarion are superfluous sińce chapter 2 
discusses the Horologion fully, and chapters 4 and 5 explain the offices in the 
Triodion and the Pentecostarion. In a classroom presentation, presenting all the 
liturgical books at one time likely was the proper move. In a book, making first a 
brief, superficial presentation and then a morę thorough one seems pointless. 

However, the discussion of the leetionaries (the Apostle and the Gospel) is 
particularly thorough and complete (pp. 60-75). It explains in detail the histori¬ 
cal development of the different cycles of the leetionary, a) Sundays and feasts, 
b) Saturdays, and c) weekdays, and then their combination. The treatment of the 
“Lucan jump" in September, a point of contention not entirely resolved in pre- 
sent-day practice, is very elear and quite helpful. 

The second chapter explains the ordinary celebration of the liturgy of the 
hours, that is to say, the celebrations in the Horologion. Once again, much of 
this is not really about the Typikon and its instructions for using the various op- 
tions ayailable. We simply have a precise description of how the yarious services 
of the liturgy of the hours are customarily carried out. At times, one wonders 
whether the book really needs a step-by-step description of vespers, for instance, 
which can be easily observed at Byzantine Orthodox and Catholic churches the 
World over and is described fairly accurately in the rubrics of the service books. 
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Although the way in which one celebrates the Divine Liturgy is very much a 
part of the Typikon, Archimandrite Joh deals with eucharistic celehrations rela- 
tively little. There are no detailed descriptions of the ordinary Divine Liturgy, 
such as we find for the various other services. The hook seems to suppose that 
the reader is familiar with the Divine Liturgy. 

Chapter 3 presents the various modifications of the hasic structures of the 
liturgy of the houre used for celehrations of the fixed feasts on the calendar. He 
analyzes first the forms of vespers used for different degrees of feasts, as op- 
posed to daily vespers. Then the author explains matins and its forms. The mid- 
dle section of the chapter, pages 119-130, constitute an interesting analysis of 
the various forms of vigil services in use at present and some of their history. 
The painstaking discussion of how various fixed celehrations are comhined with 
Saturday and Sunday services strangely provides no notes on the historical evo- 
lution of these structures. The opening explanation of the origin of the Christ- 
mas is a hit outdated, but the description of the liturgies of Christmas and 
Theophany is very detailed, with many historical notes on their evolution. 

Chapters 4 (pp. 157-260) and 5 (pp. 261-318) are the longest and most com- 
plex in the hook. In these chapters we have a very thorough discussion of the 
pre-lenten, lenten, Holy Week, Easter, paschal season, Ascension, Pentecost, and 
Pentecost octave services. As the research on the history of this section of the li- 
turgical year is extensive, Archimandrite Job has a great deal of historical mate¬ 
ria! to draw on. After describing a number of the lenten liturgical offices (mat¬ 
ins, vespers, the Liturgy of the Presanctified Gifts, etc.) generically, he analyzes 
specific celehrations beginning with the Saturday of St. Theodore Tyron and the 
Sunday of Orthodoxy. Each of these discussions is divided into "Origine” and 
"Deroulement.” Each of the offices of Holy Week are described in great detail, 
together with some historical notes, but without the two-part structure in the 
earlier part of the chapter. Like the first part of chapter 4, Chapter 5 on the litur¬ 
gical celehrations of the Pentecostarion also has a generał description of the pas¬ 
chal season offices. Then there follows an analysis all the specific celehrations 
with the “Origine”/”Deroulement” structure. 

The book has a very good vocabulary of liturgical terms in use in the modem 
liturgy. This glossary provides not only the French terms, but also the Greek and 
Slavonic equivalents. Particularly for a reader not involved in the Byzantine lit¬ 
urgy, this list is very helpful. 

The bibliography is heavily dependent on French and Russian authors. The 
predominance of French and Russian authors is even morę notable in the foot- 
notes, where materials in German or English appear seldom. The modem Greek 
scholar loannis Fountoulis is cited in Russian and French versions, while his ar- 
ticles in Greek on these topics are not cited. One wishes that the author had con- 
sulted Taft’s “The Byzantine Office in the Prayerbook of New Skete; Evaluation of 
a Proposed Reform.” (in OCP 48 [1982] 336-70). It includes a substantial bibliog¬ 
raphy on the Byzantine liturgy of the hours, which would have expanded this 
books bibliography beyond French and Russian materials. 
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His discussions of how certain offices are executed on Mt. Athos are an inter- 
esting addition. It is particularly intriguing that the Athonite monasteries at 
times don’t follow their own liturgical Typikons. 

Archimandrite Job makes reference to Italo-Greek texts (pp. 24, 35, 53-54), 
but doesnt refer to these texts as components of a distinct branch of the Byzan- 
tine liturgical tradition. 

At times the author seems to lose sight of what be bas already written else- 
where. On pp. 56-57 in chapter 1, be discusses the presbyteral prayers read dur- 
ing the hexapsalm. Then, once again in chapter 2 the same materiał is presented 
on pp. 84-85 with the same references to the same scholarly sources. On the 
subject of the origin of the Polyeleos at matins, one finds a similar repetition on 
pages 117 and 164. 

At times the author cites attributions, such as that the exapolistilaria were 
composed by Emperor Constantine VII Porphyrogenetos or that the eothina 
were written by Emperor Leo VI the Wise (p. 32), without clarifying how reliable 
such assertions are. On pages 117-118 he cites several contrasting theories about 
the origin of components of matins, but offers no evaluation of the theories in 
the end. 

In generał this book seems to find itself midway between being the class ma- 
terials for an introductory course and being a serious scholarly book. It offers 
just enough history to raise our interest, but not enough to offer definitive Solu¬ 
tions to the major ąuestions. The overwhelming reliance on French and Russian 
sources makes it elear that it is designed for an audience from Slavic church tra- 
ditioris living in a French-speaking country. As a purely practical manuał, one 
wonders whether the average person really needs this much detailed description. 
In most cases, people simply plunge in, observe, and learn as they go. With re- 
gard to the historical materiał, the book provides bits and pieces of the develop- 
ment of the liturgy here and there, but they often are disjointed and one doesn’t 
see how the whole liturgical tradition comes together. 

However, the book’s most serious weakness is the lack of an index. If one 
doesn't remember exactly where one read something, it can be nearly impossible 
to find afterward, even for someone who has read every word. And if a casual 
inąuirer wants to find what Archimandrite Job has to say about Georgian litur¬ 
gical materials, then he or she had best write the author. The book itself offers 
no help in finding such things. The various chapters of the book cover vast peri- 
ods of time and geography. The author freąuently enters into asides not directly 
part of the immediate topie being discussed. Locating any of these excursi is 
ąuite difficult. The meager two-page table of contents offers practically no guid- 
ance. It is difficult to understand how a scholar of Job Getcha's standing or a 
Publisher such as Ćditions du Cerf didn’t realize the importance of having an ex- 
tensive index, listing all names, places, and topics. It would have madę the vol- 
ume far morę useful to anyone interested. 


S. Hawkes-Teeples, S.I. 
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Gianotto, Claudio - Enrico Norelli- Mauro Pesce, Lenigma Gesu. Fonti e me- 

todi della ricerca storica, a cura di E. Prinzivalli [Biblioteca di testi e studi 

457], Carocci, Roma 2008, pp. 127, € 12,00. 

Sotto i] drammatico titolo “L’enigma Gesu” il testo curato da E. Prinzivalli, 
dopo una breve ed eąuilibrata introduzione della curatrice, presenta i tre inter- 
venti, opportunamente adattati per la stampa, tenuti dagli autori nellambito di 
una nuova iniziativa culturale del Dipartimento di Studi storico-religiosi 
deirUniversit& La Sapienza di Roma. Gli ideatori hanno dato a tale iniziativa e 
alla serie di pubblicazioni derivate il titolo, allettante e un po’ misterioso, di 
Neg/Otia nostra, intendendo trattare, in modo piacevole e il piu possibile com- 
prensibile, tematiche religiose contemporanee per un lettore colto e interessato 
anche se non addetto ai lavori. Il testo che qui discutiamo, che e il primo di tale 
serie, deriva da una tavola rotonda dal titolo Gesii storico: un enigma? 

Nella breve introduzione (pp. 7-18) Emanuela Prinzivalli, ordinario di Storia 
del cristianesimo e delle chiese alla Sapienza di Roma, presenta i tre colleghi, il 
tema dei loro interventi e il loro coordinamento. Anticipiamo in proposito che il 
tono di ąuesta introduzione e piu pacato degli interventi che seguono, soprat- 
tutto di ąuelli di Norelli e di Pesce. Notiamo solo che e vero che “per taluni” il 
divieto di ripudio della moglie formulato da Gesu “non e del tutto originale (a 
Oumran c’era lo stesso divieto)’’ (p. 17), ma che ąuesti si sbagliano, dato che il 
passo CD IV,19-V,9 si riferisce eon ogni probabilita ad una condanna della poli¬ 
gamia (cf. le prove nel mio studio Parole di Gesu suł divorzio, Brescia 1982, 159- 
167). 

La prima relazione “Considerazioni di metodo sulLuso delle fonti per la rico- 
struzione della figura storica di Gesu” (pp. 19-67) e di Enrico Norelli, ordinario 
di Storia del cristianesimo delle origini a Ginevra. In apertura egli dichiara di di- 
videre la sua esposizione in “due tempi”; 1. Considerazioni metodologiche gene- 
rali sulle fonti relative a Gesu; 2. Alcuni esempi di fonti di solito non prese in 
considerazione dagli studiosi e che invece dowebbero esserlo. Praticamente tut- 
ta la sua relazione si muove nel senso di discutere, di solito per redarguire o cor- 
reggere, le opinioni di alcuni noti autori che negli ultimi anni hanno scritto 
sulLargomento (i piu citati sono Dunn e J.P. Meier) oppure concezioni a suo pa- 
rere assestate e purtuttavia erronee o ambigue. Innanzitutto Norelli fa un’analisi 
serrata della distinzione tra il “Gesu ricordato” e il “Gesu storico” di Dunn, poi 
ąuella tra historischer Jesus e geschichtlicher Jesus e infine nega che, per lo sto¬ 
rico ci sia un solo “Gesu della fede”. Si puó formulare ąualche dubbio che le ar- 
gomentazioni in punta di fioretto delLautore possano esser State ben comprese 
dagli astanti. In buona sostanza Norelli qui e nel resto del suo intervento ribadi- 
sce in diversi stili una convinzione che egli da anni sostiene per iscritto e a voce, 
che cio6 per la conoscenza storica di Gesu non possano valere altro che la meto¬ 
dologia e le regole che si applicano nei confronti di ogni altro personaggio del 
passato, cosa che, a suo parere, finora non e stata fatta, owiamente da teologi ed 
esegeti. In astratto questo principio e del tutto condivisibile, purche si tenga 
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conto del carattere molto diverso delle fonii a disposizione. Non e la stessa cosa 
esaminare criticamente le fonii riguardanii un personaggio politico o un artisla, 
altro e cercare di farę la slessa cosa eon fonii relalive ad un personaggio sąuisi- 
lamenle religioso e cui tali fonii attribuiscono la pretesa di essere divino. Ancora, 
pur non negandolo expressis verbis, Norelli non mette sufficientemente in luce il 
fatto che anche lo storico di professione non sempre e in grado di valutare criti¬ 
camente i diversi generi letterari in cui si presentano le fonti relative a Gesu. 
Oualche malinteso deriva dal fatto che alcuni, anzi molti esegeti pretendono di 
essere degli storici e viceversa tutti gli storici sono convinti di aver lo strumenta- 
rio intellettuale per capire le fonti religiose. Tuttavia si deve esser grati allag- 
guerrito plotone di storici laici che da ąualche decennio pretendono di dire al 
mondo e ąuindi anche alle Chiese chi probabilmente e stało e cosa ha detto e 
fatto Gesu. La cosa fa emergere uno iato, un malinteso che concettualmente e 
sempre stato presente, ma solo in ąuesti ultimi secoli e diventato piu chiaro, tra 
due scienze, cioe tra la ricerca storica e 1’esegesi biblica. In realta anche gli inter- 
venti di Norelli e ąuello di M. Pesce in ąualche maniera portano avanti il malin¬ 
teso, dato che essi polemizzano praticamente ąuasi solo eon esegeti non eon cul- 
tori di storia. Il malinteso o meglio la confusione derivano, come spesso succede, 
dalie premesse, soprattutto da ąuelle non bene esplicitate. Dato per scontato che 
la storiografia abbia un suo preciso assetto epistemologico (sebbene il senso di 
trionfale dominio della materia, anche negli scritti di ąuesto libro, parę a volte 
eccessivo), va rivendicato il fatto che anche Tesegesi cattolica ne ha uno proprio 
e indipendente da ąuello della storiografia (come pure da ąuello dellesegesi delle 
altre confessioni). Ben consci che non e qui possibile esplicitare adeguatamente 
tale assetto logico in modo atto a prevenire tutte le possibili obiezioni, ci limi- 
tiamo a poche tracce, rimandando il lettore e, perche no, anche gli autori del 
presente pamphłet ad esempio alla classica esposizione di J. Bocheński {The Lo¬ 
gic of Religion, New York 1965), tradotta nelle principali lingue europee. 11 pri- 
mum logico h la fede del singolo nella affidabilita e veridicitń della Chiesa, co- 
munita preesistente attraverso i tempi dalia morte di Gesu fino ad oggi. Ouesta 
comunita strutturata e in continuith eon l’Israele storico oltre a tante altre mo- 
dalita espressive, di tra una massa di scritti riguardanti la persona, la vita e la 
dottrina di Gesh di certo presenti nelhantichita ha di fatto riconosciuto ventisette 
scritti come adeguati ad esprimere ció che tale comunita gid crede in merito a 
Dio e a Gesu Cristo, tra di essi ąuattro vangeli (che i nostri autori eon tono di- 
scutibile definiscono “divenuti poi canonici”). U motivo di tale riconoscimento e 
la convinzione che essi, in stretta analogia eon gli scritti sacri di Israele (l’AT), 
siano stati ispirati da Dio ai fedeli o alle comunita che li hanno composti: per 
ąuesto si parła sempre di "canone degli scritti ispirati”. Va da se che l’ispirazione 
di uno scritto non e ąualitó appurabile eon gli strumenti della storiografia. Dun- 
ąue non sono i vangeli che per cosi dire generano la Chiesa, ma al contrario ąue- 
sta genera gli scritti del NT. Perció 1’accusa formulata da Norelli a p. 34 che la 
Chiesa strapazzi ad esempio ąuesto o quel tratto dei racconti evangelici a scopo 
di autolegittimazione e in via generale falsa, anche se e possibile che ąuesta o 
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ąuella personalita ecclesiastica lo abbia fatto o lo continui a farę (come sedicenti 
storici falsificano fonti storiche o ne esagerano la portata). Va ricordato che per 
la Chiesa cattolica la rivelazione storica del piano divino e veicolata “in libris 
scriptis et sine scripto traditionibus quae ab ipsius Christi ore ab Apostolis accep- 
tae ... ad nos usque pervenerunt” (Concilio ecumenico di Trento, sessio IV = DS 
1501; cf. anche la Dei Yerbum 10). fi un successo dellesegesi e della teologia pro- 
testante, per cui notoriamente la S. Scrittura e lunica fonte di rivelazione, aver 
fatto praticamente dimenticare tali verita e aver portato a pensare che sia la 
Chiesa che debba giustificarsi di fronte alhesegesi e non viceversa. Un evidente 
risultato pratico e stato che quando questo o quello scritto considerato dalia tra- 
dizione ecclesiastica ispirato "non piace” lo si e eliminato o perlomeno “declas- 
sato”, come ad esempio ha fatto Lu tero per quattro scritti del NT, primo fra tutti 
la lettera di Giacomo. Di fatto la rilevanza che, come elemento senzaltro ogget- 
tivo, anche per lo storico profano la Tradizione ecclesiastica dovrebbe avere, non 
ha alcun posto nelle considerazioni dei tre autori che qui intervengono. Tirando 
le fila di queste convinzioni della fede cattolica, dato che per essa "credere” si- 
gnifica aderire eon tutta la persona alla Parola di Dio in quanto vera e sola ca- 
pace di dare la vita etema e dato che un nucleo di storicita soprattutto delle pa¬ 
role e della vita di Gesu ne sono base indispensabile, deriva che, se la storiogra- 
fia eon sicurezza constatasse (cosa che non ci risulta per ora di fatto awenuta) 
una contraddizione eon tale nucleo indispensabile alla fede cristiana, allora ci 
troveremmo di fronte ad uno solo dei non pochi casi di contrasto tra le verita 
della fede e quelle di una disciplina scientifica. In tal caso, come ben precisa il 
Bocheński nel testo sopra citato, si presentano, owiamente semplificando, tre 
possibilita logiche: o la contraddizione e solo apparente (che e il caso piu fre- 
quente: vedi il caso Galilei) o la “verita" scientifica si rivelera prima o poi erro- 
nea o del tutto sproporzionata oppure significa che la fede era basata su un falso 
storico e quindi colui che fino ad allora vi aveva aderito ritrae il suo assenso. Il 
tutto va naturalmente depurato da malintesi linguistici o da superstizioni, di cui 
faremo qualche esempio parlando dell’intervento di M. Pesce. 

Nella terza parte della sua relazione Norelli esemplifica il suo pensiero discu- 
tendo una decina di testi apocrifi del II-IV secolo peraltro gia ben noti e le altret- 
tanto notę opinioni di famosi studiosi come Jeremias, Hennecke-Schneemelcher 
e Resch. Anche qui, in buona sostanza, egli sfonda porte aperte. Non ci consta 
che nessun esegeta o teologo abbia mai sostenuto che i vangeli canonici conten- 
gano tutłe le parole o tutti i miracoli di Gesu. Il Yangelo di Giovanni afferma ad- 
dirittura di aveme riportato solo quelli sufficienti “perche crediate che Gesu e il 
Cristo” (Gv 20,31). Piu avanti lo stesso evangelista o un suo discepolo iperboli- 
camente sostiene che, oltre a ció che e stato appena esposto, “ci sono molte altre 
cose compiute da Gesu, che, se fossero scritte una per una, penso che il mondo 
non basterebbe ad accogliere i libri che li contenessero” (Gv 21,25). Nella quarta 
parte vengono riportati e discussi esempi tratti dai piu noti vangeli apocrifi. Lo 
stesso relatore ammette spesso la scarsita del materiale e dei risultati sicuri. No- 
tiamo qui che quasi tutte le riflessioni concementi il nome di Giacomo non ten- 
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gono conto del fatto che, anche solo nel NT, di personaggi eon tale nome ce ne 
sono almeno cinąue e che, contrariamente a ció che si fa nel testo, normalmente 
usa tenerli hen distinti. Lultimo capitoletto porta il significativo titolo "esigenza 
di cambiare paradigma". Nella sostanza l’autore vi ribadisce ció che ha gia espo- 
sto in precedenza. In merito alle ipotesi di ritrovamenti o di novita sulle parole e 
sui dati della vita di Gesu va ancora una volta ribadito che il motivo profondo 
dell’insistenza (che veramente c’e stata e sempre ci sarJi) sulla "storicita” di Gesu 
da parte della teologia cattolica e che essa e necessaria alla verita deirincamazio- 
ne, al fatto cioe che la salvezza cristiana deriva dalia condivisone totale del 
Verbo eon la storia umana {usque ad mortem), non cioe in un’idea, in una filo- 
sofia, in un mito (cf. la critica cattolica alla concezione bultmanniana del puro 
Dass, senza Was o Wie). Che si possa presentare il significato della vita di Gesu 
solo eon un minimo di particolari storici lo dimostra ad amussim l’epistolario 
paolino. Ouesto tuttavia non significa che la Chiesa sia disposta a rinunciare alla 
devozione (liturgica e meditativa) nei confronti delle parole e dei “misteri” della 
vita di Gesu trasmessi dal NT e dalia Tradizione, solo perche ąuesto o ąuello sto- 
rico hanno dei dubbi sulla loro veridicitJi. Non manca naturalmente al termine 
una battuta polemica sul testo dell'attua]e Papa su Gesu di Nazaret pubblicato 
nel 2007. 

II secondo intervento, dedicato al vangelo di Tommaso, e di Claudio Gia- 
notto, ordinario di Storia delle origini cristiane all’Universita di Torino (pp. 68- 
93). Esso h un utile strumento per chi si accosta per la prima volta a ąuesto apo- 
crifo molto antico. Se ne descrivono la scoperta, le principali caratteristiche let- 
terarie, le ipotesi sulla sua derivazione culturale e infine l'impatto sulla ąuestione 
del Gesu storico, limitatamente all’indagine sulle sue parole, dato che tale scritto 
consta solo di 114 detti di Gesu. Egli espone e discute le idee di Jeremias (per il 
ąuale solo due di tali detti possono sperare di essere autentici), le proposte di H. 
Koester, di Crossan e della DeConick, le tre fasi della ricerca sul Gesu storico eon 
ampie citazioni della Third Quest e del discusso Jesus Seminar. Nel complesso si 
tratta di una relazione molto stringata, chiara e precisa; anche le conclusioni ci 
paiono eąuilibrate. I chiarimenti sulla fonte Q in nota 20 ripetono ąuelli gió dati 
in fondo a p. 69. 

La terza ed ultima relazione e affidata a Mauro Pesce, ordinario di Storia del 
cristianesimo all’Universita di Bologna, e porta il titolo “Alla ricerca della figura 
storica di Gesu” (pp. 94-127). Dopo aver esplicitato tre direttive della propria ri¬ 
cerca (estensione dello spettro di analisi ai primi tre secoli; attenzione alle espe- 
rienze religiose di Gesu; interpretazione socio-antropologica del movimento di 
Gesu) Pesce dedica alcune pagine alla descrizione della situazione a suo parere 
men che mediocre della Chiesa cattolica ufficiale nei confronti della ricerca sto¬ 
rica relativa a Gesu e della sostanziale diffidenza della stessa nei confronti 
dellesegesi critica. L’ulteriore tema affrontato dovrebbe rispondere alLinterroga- 
tivo: Perchś ó necessaria una ricerca storica su Gesu? Si tratta in realta di un 
elenco di deficienze effettive o supposte della teologia cattolica, prevalentemente 
italiana dall'autore gia piu volte esposto. Tali deficienze sono di carattere molto 
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disparato ed alcune affermazioni sono molto strane, per usare un eufemismo. Ad 
esempio non si vede ąuale problema nasca dal fatto che mentre i sinottici de- 
scrivono un solo viaggio di Gesu a Gerusalemme, Giovanni ne presuppone di- 
versi (cf. p. 108). In seguito Pesce illustra le reazioni alla sua intervista eon il 
giomalista C. Augias, che parę abbia avuto un eccezionale successo. Replica alle 
critiche formulate dal p. De Rosa sul La Civiltd Cattolica definendole "totalmente 
false e infondate” (p. 111). Noi ne abbiamo formulate di piu gravi su ąuesta rivi- 
sta (cf. OCP 73 [2007] 451-477), che Tautore parę non conoscere e che non sta- 
remo a ripetere. Redarguiamo in ąuesto contesto solo una sua bizzarra afferma- 
zione; a suo parere la traduzione di Mc 7,19 corrente in tutte le maggiori lingue 
(“cosi egli [Gesii] dichiarava mondi tutti gli alimenti”) ed adottata anche da p. De 
Rosa sarebbe erronea (cf. p. 113). Il participio KaGapi^oiy ivi presente si riferi- 
rebbe non al soggetto della frase, effettivamente lontano, cioe a Gesu, bensi a 
ąualche termine immediatamente precedente. Insomma a suo parere Gesu di- 
rebbe che sarebbe la digestione o revacuazione a purificare tutti i cibi! A parte il 
fatto che il senso globale della pericope non puó essere che ąuello espresso dalia 
traduzione consueta, per ottenere ció che sostiene Pesce bisognerebbe cambiare 
il testo greco, dato che il participio in ąuestione e maschile e al nominativo, 
mentre se si riferisse a d(pe5p(jjva (= latrina, che e un accusativo) dovrebbe pure 
essere airaccusativo e se invece si riferisse a tutta 1’azione precedente dovrebbe 
essere al neutro. Effettivamente ąualche manoscritto secondario opera tali cam- 
biamenti, ma il testo tradizionale e praticamente certo. Di fatto tutti i commen- 
tari del vangelo di Marco (da Origene a Klostermann, Lagrange, Lohmeyer, 
"Schweizer, Grundmann, Gnilka, van lersel, Legasse, Moloney ecc.) discutono il 
passo e sono praticamente concordi nell’attribuire a Gesu Tazione di "dichiarare 
puri" tutti i cibi. Questo significato causativo di KaGapi^o) e daltronde gid pre¬ 
sente nei LXX (Lev 13,6.13.23.28) e poi in At 10,15; 11,9. U senso sostenuto da 
Pesce viene normalmente dichiarato “macabro”, "sarcastico” o "cinico". L’autore 
annette un’appendice polemica contro le osservazioni critiche formulate dal p. 
Cantalamessa su LAwenire, che si sviluppa eon le consuete tecniche verbali del 
precedente. 

Riassumendo, il testo in ąuestione puó essere utile al lettore per informarsi 
sulle dinamiche e le problematiche che agitano gli storici in Italia; dispiace il 
tono a volte provocatorio e polemico. 

C. Marucci, S.I. 


PetrA, Basilio, La contraccezione nella tradizione ortodossa, EDB, Bologna 2009, 
pp. 133, e 13,20. 

L’autore e un autorevole conoscitore della tradizione ortodossa, greca e slava, 
in particolare nel campo della teologia morale e della pratica pastorale, sia nelle 
fonti che negli sviluppi contemporanei. Nel presente saggio, pur concludendo 
che “la Chiesa cattolica e la Chiesa ortodossa sono sorelle per ąuanto concerne il 
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problema della contraccezione” (p. 119) ed evidenziando le somiglianze, ne de- 
scrive anche le differenze, non solo tra le due Chiese, ma anche in seno agli au¬ 
tor! ortodossi stessi, i ąuali si diversificano nei loro approcci ed interpretazioni 
della tradizione patristica e canonica antica circa 1’argomento trattato. 

Differenze circa Tilliceita della contraccezione in linea di principio non ci 
sono tra le due Chiese, in ąuanto esse ritengono la contraccezione comporta- 
mento morale non retto da parte dei coniugi per evitare il concepimento. Ma a 
livello sacramentale e pastorale, si nota in ambito ortodosso un approccio “con- 
discendente" in foro interno, ricorrendo all'applicazione del principio de\\"'oiko- 
nomia ecclesiastica". La Chiesa ortodossa, mediante il ministero del padre spiri- 
tuale, davanti alle ferite morali, che possono accadere ad ogni fedele che lotta, 
rende disponibile per la guarigione la "clinica spirituale” detta Sacra Penitenza 
(Confessione), offrendo l'opportunita di "adottare la cura adatta alla malattia” 
(cf. p. 122). II Concilio Trullano (Ouinisesto, 691-692) nel can. 102 e sulla linea 
di san Basilio, considera il peccato come una “malattia” e il padre spirituale e 
confessore come un “medico”, che somministra i "farmaci” spirituali per la gua¬ 
rigione del malato, rimedi applicati secondo i casi, ora eon severita e rigore 
(akribeia), ora eon comprensione e filantropia (oikonomia). 

II Petó descrive ed analizza eon oggettivita la posizione ortodossa. Infatti, in 
ambito ortodosso e proprio la considerazione seria della realta della lotta del cri- 
stiano sulla terra e nella came che costituisce la base dellattitudine ecclesiale 
delleconomia e delle formę che assume. In tal modo “il ricorso ‘spiritualmente 
guidato’ alla contraccezione diventa allora una soluzione possibile — per sua na¬ 
tura prowisoria ma senza limiti di prowisorieta, legata com’e a condizioni che 
la rendono pastoralmente consigliabile per il bene delle persone” (p. 122). L’at- 
titudine degli ortodossi nei confronti della contraccezione e “un processo che e 
intimamente connesso eon Yeconomia ortodossa, owero eon lo stile ortodosso di 
porre in rapporto legge e realta, norma e dato dell'esperienza" (p. 6). 

“Ci si puó chiedere a ąuesto punto — si interroga Petra — perche la Chiesa 
cattolica non possa avere lo stesso tipo di soluzione a livello formale, dal mo- 
mento che a livello sacramentale e di prassi pastorale non sono pochi i ministri 
cattolici che di fatto si comportano come i confessori ortodossi, spesso non 
senza sensi di colpa" (p, 123). Egli non si azzarda a dare una risposta, ma cerca 
di far solo degli accenni che ritiene forsę non inutili, partendo dal concetto ec- 
clesiologico di Magistero nella Chiesa cattolica e nella Chiesa ortodossa. Infatti, 
mentre nella Chiesa cattolica esiste un magistero infallibile — straordinario e 
ordinario — del Romano Pontefice e dei vescovi in comunione eon lui, cioe un 
magistero morale strutturato secondo un rigoroso e “autentico” (dotato di auto- 
rita) linguaggio morale, la Chiesa ortodossa non ha mai sviluppato un magistero 
vivente dotato di somma autorita, ma possiede il magistero dei Sacri canoni an- 
tichi interpretati in modo vario secondo le necessita storiche e pastorali e se¬ 
condo la competenza (economico-pastorale) dei soggetti (p. 123). Perció l’Autore 
conclude che “neirortodossia la mediazione pastorale e parte intrinseca della 
stessa autorita magisteriale dei canoni, almeno nelPambito morale e discipli- 
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nare”, riconoscendo pertanto il dibattito non sempre pacifico neirermeneutica 
dei Sacri canoni esercitata dai singoli pastori e confessori (pp. 123-124). 

Per la Chiesa cattolica "il magistero vivente e sommo offre non solo l’indica- 
zione magisteriale ma anche la sua pienamente competente interpretazione” 
(p. 124). Petra sembra ammettere che nella Chiesa cattolica esiste di fatto “un ef- 
fetto dualistico tra dottrina e prassi pastorale”, cioe tra la praxis confessarii e la 
dottrina, "che 1’ortodossia, almeno in ąuesto ambito, sembra evitare’' (p. 124). 

Ma il problema di fondo e proprio di definire il rapporto tra dottrina teolo- 
gica e prassi pastorale. A mio modesto parere, in materia di fede e di costumi, 
non puó essere ammesso un effetto dualistico, cioe una diversita tra principi 
dottrinali e prassi pastorale. II concetto cattolico giuridico-pastorale di aeguitas, 
di dispensa, di epikeia si applica solo nel campo della legge ecclesiastica. Anche 
la Chiesa ortodossa, sebbene non esista in essa un magistero autentico infalli- 
bile, — come ąuello cattolico —, per tutte ąuelle cose che si devono credere per 
fede divina (naturale e positiva) e ferma e intransigente; per ąuanto concerne la 
ąuestione del matrimonio, la procreazione, la fertilita, Taborto e la contracce- 
zione, la tradizione patristica e i Sacri canoni contengono principi morali inde- 
rogabili e irreversibili. I canonisti ortodossi distinguono infatti tra “Sacri canoni 
dogmatici” per se immutabili, e “Sacri canoni ecclesiastici” mutabili. Peró Tap- 
plicazione del principio deW “economia ecclesiastica pastorale”, lasciata al giudi- 
zio e al discemimento soggettivo di ogni pastore e di ogni confessore, potrebbe 
forsę indebolire e rendere in pratica superflui i principi di fede. La pastorale non 
puó prescindere dalia dottrina; ortodossia e ortoprassi sono intimamente legate. 
Sebbene tra i teologi ortodossi contemporanei si incontrino varie interpretazioni 
personali, tutti concordano nelLattribuire somma importanza al magistero piu 
elevato e piu autorevole dei Sacri canoni emanati dai primi sette concili ecume- 
nici, dal primo (325) al secondo (787) di Nicea (cf. cap. I e II). Nei Sacri canoni 
troviamo riferimenti diretti al delitto delfaborto (sinodo di Ancira [313-314], 
can. 21; concilio Trullano [691-692], can. 91; san Basilio [f 379], cann. 2 e 8), ma 
non e facile trovare riferimenti diretti alla contraccezione. Ció e dovuto forsę al 
fatto che i termini greci usati per indicare i mezzi per ottenere 1'aborto o la con¬ 
traccezione spesso coincidono. 

Mi sia permesso di segnalare che in un mio studio La difesa della vita nella 
normativa della Chiesa orientale antica (cf. Dolentium Hominum, 28 [1995] 68- 
76), ho cercato di evidenziare che, contrariamente alla cultura greco-romana e 
alla pratica della contraccezione, ampiamente diffusa gió nei primi secoli del cri- 
stianesimo eon l’uso di un gran numero di mezzi contro la fertilita, la tradizione 
canonica della Chiesa orientale antica si e formata sulla linea della tradizione 
biblica; il concetto della vita, del matrimonio e della procreazione hanno un fon- 
damento biblico. La Chiesa orientale esprime la sua awersione categorica nei 
confronti delfuso illecito della sessualita. Di fatto i padri orientali conoscevano 
la medicina greca del loro tempo, la ąuale, pur possedendo nozioni che oggi ri- 
terremmo limitate e non corrette sulLinsieme della vita riproduttiva, non era tut- 
tavia priva di conoscenze sullaborto, ne era priva di ąualche idea sulla contrac- 
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;ezione, per prevenire, sia prima che dopo un atto sessuale, la fertilizzazione del- 
l’ovulo da parte dello sperma. 

Pertanto era gia hen chiara nella scienza medica la distinzione tra mezzi con- 
traccettivi e mezzi abortivi. Abbiamo in merito un documento della prima meta 
del sec, II del noto ginecologo ellenista Sorano di Efeso (98-138), il ąuale distin- 
gue tra atokion e phthorion: il primo impedisce il concepimento (syłłepsis), il se- 
condo rovina il concepito (cf. Sorano, Gynaikeia, I, 60). L’autore ne parła nel 
cap. II del libro. 

La severita della normativa canonica della Chiesa orientale nei primi sette 
secoli, contraria alla contraccezione e all'aborto, manifesta la ferma volonta del 
cristianesimo primitivo di difendere e servire la vita sin dal concepimento. 

Circa un concetto implicito o esplicito di contraccezione nella patristica 
greca, notiamo una ąualche incertezza, cioe se ci si riferisca all’aborto o alla 
contraccezione. Tuttavia sono interessanti in merito due testi di san Giovanni 
Crisostomo (344-407) probabilmente pensati in senso anticontraccettivo. Nel pri¬ 
mo egli parła di coloro che "non hanno ucciso i figli nascituri, ma hanno im- 
pedito la stessa nascita {sed etiam ne nascerentur efficientes)". Anche nel secondo 
il Crisostomo parła di coloro che «impediscono la nascita» del bimbo, "offen- 
dendo cosi Dio e le sue leggi” {Horn. in Matthaeum 29; Horn. in Romanos 24). 
Impedire la nascita avrebbe il senso di uso di mezzi anticontraccettivi. Petra ri- 
porta 1’opinione contraria di altro autore (J.-C. Larchet) che ritiene Crisostomo 
tra i fautori di "posizioni compatibili eon una pratica della contraccezione", opi- 
nione che egli non condivide (p. 27). 

Inoltre e da notare lesattezza della terminologia greca medica usata da san 
Basilio, teologo e giurista. Si tratta precisamente di "farmaci abortivi” che sono 
"veleni che uccidono" il feto concepito, distinti da quei mezzi che deviano la fi- 
nalizzazione dei rapporti sessuali impedendo la procreazione. Nel primo caso 
viene ucciso il feto concepito, mentre nel secondo si usa della natura contro la 
procreazione. 

Inoltre san Basilio respinge la tesi sostenuta gia nel suo tempo, cioe la distin¬ 
zione tra feto “formato” e feto “non formato”; per cui 1’aborto del feto che non ha 
ancora raggiunto la forma umana non sarebbe considerato un omicidio. San Ba¬ 
silio concorda pienamente eon Tertulliano, il ąuale sosteneva che "il frutto nel 
corpo matemo e uomo dal momento in cui e pienamente formato" {De anima 
37.2; Ex eo igiturfełus in utero homo, a quo forma completa esł: Tertulliani opera, 
pars II, 839). 

Il tema della contraccezione nella tradizione ortodossa, trattato da Basilio 
Petra nei suoi rapporti eon la tradizione cattolica, e un problemu di teologia mo¬ 
rale e di coscienza per i coniugi cristiani. fi vero che nelPopinione diffusa presso 
la Chiesa ortodossa la contraccezione e stata sempre considerata come un fatto 
riguardante la coscienza dei coniugi. Ma il compito dei pastori e proprio ąuello 
di illuminare ąuesta coscienza. Impedire il concepimento eon mezzi contraccet- 
tivi significa impedire l'attuazione del piano di Dio. In foro interno di coscienza, 
il confessore, munito della sacra potesta di sciogliere e di legare, b il solo a poter 
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giudicare il comportamento morale dei coniugi in ąuesta materia. Lo studio del 
Petra rispecchia oggettivamente Tottica dottrinale e pastorale presso i moralisti 
ortodossi; in ambito cattolico ąuesta ottica suscita ąualche perplessita; in ambito 
ecumenico offre ai moralisti cattolici ed ortodossi un campo per un ulteriore ap- 
profondimento e confronto inteso a far emergere la tradizione comune e ad af- 
frontare i probierni pastorali di coscienza dei fedeli. 

D. Salachas 


Ruyssen, Georges-Henri, Euchaństie et (Ecumenisme. Źvolution de la normati- 

vite universelle et comparaison avec certaines normes particuliires. Canons 

844/CIC et 671/CCEO, Les Ćditions du Cerf, Paris 2008, pp. 822, € 48,00. 

Here is a massive volume on a topie of enduring contemporary interest, 
communicatio in sacris. Ihis is a vast subject, too. The author has rightly re- 
stricted his treatment to the Eucharist and dealt with it amply focusing on can¬ 
ons 844 of the Latin Codę of Canon Law of 1983 (CIC), which corresponds to 
Canon 671 of the 1990 Codę of Canons of the Eastem Churches (CCEO). The book 
is essentially a commentary on these two canons, which are in fact identical in 
substance and in wording, except for minor verbal differences suggested by con- 
formity to the style sheet of the respective codification. This is a work of canon 
law set on a broad canvas of history and is nourished by sound doctrine. 

Within the limits set by the author, he has presented us with a work of schol- 
arship, well rooted in the ecclesiology and the sacramental theology of the Sec- 
ond Yatican Council. The work maintains proper eąuilibrium in the light of the 
pre-codification ecumenical directory of 1967 and the post-codification directory 
of 1993. Ali the other relevant documents of the Church magisterium have been 
drawn upon, including the postsynodal exhortation of Pope Benedict XVT, Sac- 
ramentum cańtatis of 2007, which have been duły surveyed, digested and pre¬ 
sented in the first two chapters. There is a good commentary on can. 844 of CIC 
and can. 671 of CCEO in the second chapter. 

The third and finał chapter is devoted to particular law in the matter of 
communicatio in sacris. One of the important guidelines of the post-Vatican 
codification of canon law of the Catholic Church was the principle of subsidiar- 
ity. This principle has guided the norms issued by the supreme Church authority 
in both the codes as well as outside them, leaving due room for particular law. 
This is illustrated with extensive citations from documents issued by episcopal 
conferences and bishops for their own Churches and Christian faithful: France, 
Switzerland, United Kingdom and Ireland, the Archdiocese of Brisban in Aus¬ 
tralia, Canada, United States of America, Germany and Austria. These docu¬ 
ments enable us to see from close ąuarters the pastorał landscape, where the 
Christian faithful are prone to abuse in the Eucharistic hospitality, either by ex- 
cess or by indifferentism. One major document, extensively cited analysed and 
commented upon (pp. 569-599), is One Bread, One Body issued jointly in 1998 by 
three episcopal conferences of England and Wales, of Ireland, and of Scotland, 
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although this document has not received (as noted on p. 570) the recognitio of 
the Holy See reąuired by can. 455 § 2 of CIC for it to become juridically obliga- 
tory. The endnotes of this third chapter alone, 484 in number, run into 76 pages 
in smali print (pp. 643-719), which testify to the detailed manner in which the 
author has dealt with the subject with remarkable analytical acumen. The bibli- 
ography is extensive and comprehensive, running from page 773 to page 820. Ali 
in all then, here is a substantial work, analytical and synthetic, historical, doc- 
trinal, canonical, pastorał and ecumenical. Although the focus is on sharing the 
Eucharist among Christians of the divided Churches and Ecclesial Communities, 
there are tangential references to communicatio in sacris as regards the other 
sacraments like penance, anointing of the sick and marriage. The "Conclusion" 
(723-739) summarises the three preceding chapters and offers valuable com- 
paratiye insights and critical observations. 

Readers of OCP would naturally want to know what the book under review 
has to say from the standpoint of the Eastem Churches in particular. Not much, 
indeed, very little is found in it. This needs to be stated forthrightly, because the 
subtitle of the book "Canons 844/CIC et 671/CCEO” seems to suggest a balanced 
treatment of the subject of Eucharistic sharing among the Christians of the West 
and of the East. These canons are indeed dealt with extensively and exhaustively 
in their genesis, development and finał form (pp. 184-303). As a matter of fact 
can. 671 of CCEO is identical in content with can. 844 of CIC, which is its obvi- 
ous redactional source. The differences between the two are minimal and purely 
formal or stylistic, as may be ascertćuned from the useful "Annexe 11; Schema 
comparatif des c. 844/CIC et 671/CCEO’’ (751-752). Although in a comprehensive 
work like the present one, attention may be drawn to these minutę differences, 
they may as well be overlooked and nothing of substance will be lost. What is 
meant by comparative law is the study of laws governing the same subject and 
differing in contents, not in minor details of form. Indeed, the comparative study 
of the two codes is the method of teaching canon law after the promulgation of 
the two codes, as directed by the lawgiver Pope John Paul II himself. But there is 
nothing to compare between can 844 of CIC and can. 671 of CCEO from the 
standpoint of comparative law and nothing is gained by featuring both in the 
subtitle of the present book. 

Actually can. 671 of CCEO featured in the subtitle of the book creates the ex- 
pectation that the Eastem lung will be given equal attention along with the 
Western lung of the Church, so that the breathing may be symmetrical and 
healthy. This hope or expectation tums out to be a disillusionment. The Chris¬ 
tian orient with its vast variety and complexity is mostly overlooked. In contrast, 
appendix III presents sixteen documents containing the particular law or "Nor- 
mes des Conferences episcopales avec la recognitio du Saint-Siege” (pp. 753-757). 
Most of these are cited and commented in the book. In striking contrast there is 
little reference to the Orthodox Churches or the particular law of the Eastem 
Catholic Churches sui iuńs (see p. 257). Clearly the book is written from a Latin 
perspective, mostly for a Latin audience. In fact it was originally a doctoral dis- 
sertation presented to the Faculty of Canon Law of the Gregorian University. 
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Surprisingly, this is not acknowledged in the book, contraiy to the widespread 
practice of publishing such maiden works with grateful mention of the Dok- 
torvater. 

In the Eastem Churches that are not in fuli communion with the Catholic 
Church the norms and practice of communicatio in sacris differ widely ranging 
from the non-recognition of the validity of the Catholic baptism on the extreme 
left of the spectrum to claims of guasi plena communio on the extreme right. 
Even praying together the Our Father together with the Roman Catholics is 
anathema among certain highly conservative Orthodox groups and monastic 
communities. Invoking “tradition and orthodox and patristic faith” they con- 
demn ecumenism as treason. They hołd that those coming from “papism" or 
"the pseudo-Churches of Western Europę” need to be baptized and received into 
the true Church. A recent example is the document entitled "Confession of 
Faith” published recently in Greece before the start of the meeting of the Catho- 
lic-Orthodox International Commission in September 2009 in Cyprus. This 
document carried the signatures of 9000 Greek Orthodox zealots including six 
Greek, Serbian, and Bulgarian metropolitans and bishops, five abbots of Mount 
Athos, thirty-six abbots of monasteries of Greece, Cyprus, Serbia and U.S.A, and 
several professors of theological faculties as well as clerics, monks, nuns and lay 
persons. It created no little embarrassment for the Ecumenical Patriarchate (see 
"Commissione mista cattolico-ortodossa e dialogo minato dalia Confessione di 
fede contro lecumenismo," in O Odigos 28/2009, n. 4, pp. 5-8:). This contempo- 
rary chronicie points to a reality and milieu that is not new but deserves atten- 
tion when dealing with the particular law and practice regarding communicatio 
in sacris. The sixteen examples of particular law cited by Ruyssen are informa- 
tive but they represent mostly the Western world. The particular law of at least 
some of the Patriarchal and/or Major Archiepiscopal Churches could have been 
cited to illustrate the application of can. 844 §3 of CIC (can. 671 §3 of CCEO) in 
the Christian Orient, comparaison avec certaines notmes particulieres, as is stated 
in the subtitle. This is a notable desideratum of the book. On the whole, how- 
ever, it is a solid, informative and useful work, which deserves particular appre- 
ciation seeing that it is Ruyssen’s first published work on the subject. It promises 
well for the futurę. 


G. Nedungatt, S.I. 


Stavrakos, Christos - Alexandra-Kyriaki Wassiliou - Mesrob K. Krikorian, Hg., 
Hypermachos. Studien zu Byzantinistik, Armenologie und Georgistik. Fest- 
schrift fiir Werner Seibt zum 65. Geburtstag, Harrassowitz Yerlag, Wiesbaden 
2008, pp. XXVIII + 322, € 78,00. 

II volume, dedicato al bizantinista austriaco Werner Seibt in occasione del 
suo sessantacinąuesimo compleanno, raccoglie 25 articoli — per lo piu in inglese 
e tedesco, due in greco e uno in francese — rappresentativi dei molteplici filoni 
di ricerca seguiti dalio studioso. Infatti, come si puó desumere dalia sua ampia 
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bibliografia (pp. xxi-xxviii), Seibt ha il merito non solo di aver perfezionato i 
criteri di analisi e valorizzazione dei sigilli per l’indagine storica, traendone im¬ 
portami dati di natura geografica e prosopografica, ma anche di aver incluso nel 
suo orizzonte di studi il Caucaso, regione periferica e spesso trascurata delllm- 
pero bizantino, che egli ha riportato al centro deirattenzione eon due convegni 
Sulla diffusione del cristianesimo (1999) e sulla contestuale creazione degli alfa¬ 
bet! caucasici come fenomeno storico-culturale (2005). 

Alla sfragistica e alle sue immediate ricadute in ambito prosopografico sono 
rivolti Otto contributi. Jean-Claude Che)met descrive 19 sigilli della famiglia 
Skleros, in parte inediti, appartenenti alla collezione G. Zacos, conservata nella 
Biblioteca Nazionale di Francia. Salvatore Cosentino analizza il sigillo di un 
certo Teofilatto, rinvenuto in Sardegna nel 1994, mostrando la rilevanza delle 
informazioni ricavate dalia sfragistica per la storia economica, oltre che per la 
prosopografia e la storia delle istituzioni. Sul molo dello studio dei sigilli asso- 
ciati a un dato territorio per la ricostmzione della vita ąuotidiana locale pone, 
invece, Taccento Ivan Jordanov, che presenta 33 pezzi, per lo piu inediti, prove- 
nienti dalia fortezza di Kale (Dimitrovgrad, Bułgaria), databili tra XI e XII sec. 
Olga Karagiorgou raccoglie per la prima volta tutti i sigilli attribuiti al futuro 
imperatore Niceforo III Botaniate, ordinandoli secondo la progressione della sua 
carriera e confrontando i dati ricavati eon ąuanto riportato dalie fonti letterarie. 
I sigilli esaminati sono 31, altri 7 non sono attribuibili al futuro imperatore, pur 
portando il suo nome. 27 sigilli databili tra il VI e l'XI secolo sono descritti da 
loanna Koltsida-Makri, mentre 18 del periodo XII-inizio XIV sec, sono presen- 
tati da loannes G. Leontiades. Sul sigillo di loannes protospatario e stratega, 
rinvenuto nel 2005 nei dintomi del villaggio serbo di Vojska e databile tra 1020 e 
1050 si soffermano Ljubomir Maksimović e Bojana Krsmanović, gettando luce 
sul sistema dei temi bizantini in area balcanica. John Nesbitt esamina 12 sigilli 
inediti della Collezione Dumbarton Oaks riguardanti alcuni personaggi dei sec. 
XI-XII appartenenti alla famiglia degli Spondylai, il cui esponente principale fu 
Michele Spondyles, duca di Antiochia (1026-29), noto alle fonti letterarie. 

La numismatica e i suoi legami trasversali eon la letteratura sono, invece, og- 
getto dello studio di Wolfgang Hahn, che illustra alcuni passi del Panegirico di 
Flavio Cresconio Corippo in onore di Giustino II alla luce della tipologia delle 
monete di ąuesto imperatore, ricordando ąuale potente stmmento di propa¬ 
ganda fossero le monete e ąuale, dunąue, possa essere 1’apporto della numisma¬ 
tica alla ricostmzione della storia delkideologia. 

Sette sono i contributi di argomento armenistico-caucasologico, dedicati, tut- 
tavia, a tematiche piuttosto eterogenee. Wachtang Djobadze offre una convin- 
cente interpretazione di un affresco della chiesa georgiana di Otxta Eklesia (oggi 
Ddrtkilise) nel Tao, Turchia nord-orientale, riconoscendovi una rappresenta- 
zione allegorica della Sion celeste e indicando in mosaici di Siria, Palestina e 
Giordania — paesi ben noti ai pellegrini georgiani diretti in Terra Santa — i mo¬ 
deli! a cui 1’artista si sarebbe ispirato. Tale ipotesi ^ confortata sul piano ideolo- 
gico dal legame ideale tra lantica Georgia e Gemsalemme (la dinastia Bagrationi 
discenderebbe da Davide, molte antiche basiliche georgiane sono denominate "di 
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Sion”; Bolnisi Sioni, Urbnisi Sioni, SamŚYilde Sioni ecc.). Armenuhi Drost- 
Abgarjan, coniugando gli interessi bizantinistici e caucasologici di Seibt, indaga 
il problema deiripotetico originale greco della leggenda di Boris e Gleb — figli di 
Vladimiro I di Kiev, uccisi da Svjatopolk I il Dannato — sulla base della tradi- 
zione armena. La studiosa fa il punto sulla composita tradizione letteraria della 
vicenda e, sulla scorta delle ricerche di Gevorg Abgarjan (1982), si schiera contro 
1’ipotesi dellesistenza di una versione greca, pur non potendola escludere eon 
certezza. Carattere antiąuario ha Tarticolo di Wachtang Imnaischwili, che rico- 
struisce la storia deiracąuisizione da parte della Biblioteca Universitaria di Graz 
di alcuni manoscritti georgiani basandosi sulla corrispondenza del celebre lin- 
guista Hugo Schuchardt, professore a Graz, che li acąuistó da un pittore vien- 
nese, dopo il loro trafugamento dal monastero di Santa Caterina sul Sinai tra il 
1883 e il 1902. Si tratta di ąuattro codici e tre fogli isolati, tra cui spicca il Lezio- 
nario xanmeti del VII sec., uno dei piu antichi manoscritti georgiani. Mesrob K. 
Krikorian presenta un excursus piuttosto compilativo sul regno dei Bagratuni, 
illustrando la situazione geopolitica che ne favon la formazione, la data della 
nomina di ASot a re, i rapporti eon gli altri rami della famiglia Bagratuni e eon 
altri dinasti armeni, come gli Areruni, nonche gli epigoni del casato dopo la con- 
ąuista di Alp Arslan, la fioritura culturale bagratide ecc. A Jean-Pierre Mahe si 
deve, invece, una brillante — tanto sotto il profilo morfologico che semantico — 
etimologia del nome della santa armena Hfip‘sime, derivato dall’aggettivo ver- 
bale greco *p{4)iiiOc; ‘‘che deve essere gettato”, come suggerisce in modo inequivo- 
cabile un passo di Agat‘angełos. Tale significato si spiega eon una interpreta- 
zione simbolica del martirio di cui serbano traccia gli Atti apocrifi e gli scritti 
ermetici. Annegret Plontke-Luning si oceupa di un vessillo della Svanezia, che 
riproduce in seta le sembianze di un leone, eon lunghe gambę e coda, e eon pic- 
cole orecchie, occhi e naso in filo d’argento, descrivendo anche la punta di lancia 
(XIII sec.) eon figurę e scritte in rilievo che oma Tasta alla quale esso e appeso. 
La studiosa confronta questa figura zoomorfa eon gli stendardi di ambito sci- 
tico, romano e partico-sasanide raffiguranti draghi, rintracciandone la probabile 
origine tra le culture iraniche nord-orientali delle steppe. Johannes Preiser-Ka- 
peller raccoglie e discute titoli e funzioni conferiti a nobili delFarea caucasica tra 
i sec. VII e IX e attestati nelle fonti armene — z6ravar, z6mvarut'iwn, pa- 
trkut‘iwn, kiwrapałatut‘iwn, iśxan, sparapet ecc. —, richiamando 1’attenzione sul- 
1’imprecisione dei testi, per cui, ad esempio, un termine come hrovartak puó 
indicare genericamente una lettera che conferisce un mandato, o il documento 
che sancisce il conferimento di titoli e funzioni. 

Ben oltre il Caucaso guarda lo studio di Michael Kordosis, relativo alla mis- 
sione diplomatica bizantina in Cina nel 643, quando l’avanzata degli arabi sul 
territorio sasanide suscitava timori anche nei cinesi, che allora avevano oceu- 
pato solo una piccola parte del Turfan (odiemo Turkestan orientale). Sulla base 
di evidenze numismatiche si ipotizza come inizio della missione il 641, o al piu 
tardi, il 642. Problematica 1’identificazione del nome Po-to-li, eon cui le fonti ci¬ 
nesi chiamano il re di Fu-lin (Bisanzio): piu che il termine patriarca, nella sua 
versione aramaica batrirk, sembra vi si debba rawisare il titolo batalik dato dagli 
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irabi ai comandanti delle province bizantine, ma anche a sovrani come Eraclio. 

Di carattere filologico sono altri cinąue contributi attinenti ad argomenti di- 
/ersi. Costas N. Constantinides tratta di uno scolio sulla Britannia e i Bretoni in 
in manoscritto atonita del XV sec. {Codex Athos, lvrion 175), elencando le prime 
Dccorrenze dei nomi Inglesi/Inghilterra nelle fonti bizantine. eon ampia biblio¬ 
grafia, e riportando il passo in ąuestione, messo a confronto eon la sua fonte — 
1’epitome di Xifilino di Cassio Dione 77, 12-13 — e eon il medesimo scolio tra- 
smesso da una pergamena del X sec. (Paris. suppl. gr. 607 A). Due testi poetici 
bizantini, diversi per genere ma entrambi dedicati a san Demetrio, sono pubbli- 
cati e corredati di analisi metrica e notę a carattere prevalentemente lessicale da 
Sofia Kotzabassi. Uno, trasmesso dal Cod. Berol. Phil. 1491 (B) del sec. XIII o 
XIV, si compone di 70 versi di 15 sillabe ed e mutilo nella parte finale. L’altro e 
un acrostico alfabetico conservato nel codice 303 (A) del metochion del S. Sepol- 
cro di Gerusalemme ed e probabilmente opera di un loannes Strymbakon, vis- 
suto tra il XIII e il XIV sec. Un ulteriore apporto allo studio del lessico bizantino 
viene dalie osservazioni di Erich Trapp su un certo numero di manoscritti delle 
Meteore. Sulle fonti, non ancora indagate, del trattato di medicina di Giovanni 
Zacharia Aktuarios scrive Apostolos Karpozilos, sottolineando le coincidenze 
eon l’opera di Paolo di Egina, in particolare nella descrizione dei sintomi delle 
malattie, dove il debito nei confronti della fonte e tradito da un palese taglia-in- 
colla. Theodora Papadopoulou analizza l’uso dei termini Muaóę e Muoia nelle 
fonti bizantine del periodo medio e tardo, mettendo in evidenza come essi desi- 
gnino due distinte regioni, una nell’Asia Minore settentrionale e l’altra nella Tru¬ 
cia settentrionale. 

I restanti articoli hanno un carattere piu marcatamente storico-archeologico. 
Tale e il caso dello studio di Friedrich Hild, che partendo dalfanalisi delle pietre 
miliari ricostruisce il percorso della Yia Sebaste, tra Perge, citta nella ąuale na- 
sceva, e Pappa/Tiberiupolis, da dove la strada giungeva fino a Iconio e Listra. 
Viene cosi sbozzato il molo di ąuesta via nella penetrazione coloniale in Pisidia e 
Licaonia, nel sud della Provincia di Galazia, gettando luce sulla fondazione di 
colonie augustee in Pisidia menzionata nelle Res gestae. Lo stesso nome ibrido 
latino e greco della via, del resto, testimonia della commistione tra la lingua dif- 
fusa in ąuelle regioni e ąuella dei nuovi dominatori. Eleonora Kountoura-Galake 
tratta delfincendio dę[\’Oikoumenikon Didaskaleion e delfesecuzione dellbikow- 
menikos didascalos imputati alfimperatore iconoclasta Leone III dopo il definiti- 
vo abbandono delLiconoclastismo neir843, ma da ritenersi, secondo la studiosa, 
una creazione tardiva di loannes Staurakios, che attraverso ąuesta vicenda 
avrebbe inteso alludere, non potendo farlo apertamente. alla punizione inflitta 
da Michele VIII a Manuele Holobolos per la sua opposizione alla politica 
ecclesiastica imperiale. Uno studio statistico della durata dei regni degli impe- 
ratori bizantini e, infine, presentato da Ralph-Johannes Lilie. Egli non si limita a 
dare fondamento oggettivo alla percezione empirica che ąuella di imperatore 
fosse tra le oceupazioni piu insicure delllmpero, avendo una durata media di 12 
anni (ma il 27% degli imperatori non soprawisse ai primi due anni di regno, 
mentre 22 regnarono per piu di venti anni), ma, rilevando come gli usurpatori 
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che regnarono piu a lungo fossero coloro che riuscirono a creare una dinastia (p. 
es. Costantino I 31 anni, Eraclio 31, Leone III 24, Michele II 9, Basilio 119, Ales- 
sio I Comneno 37, Teodoro I Lascaris 18, Michele VIII Paleologo 23), analizza 
anche i meccanismi di legittimazione dei sovrani. Infatti, 1’abilita nel creare un 
consenso di lunga durata e proporzionale alla capacita di legittimare il proprio 
potere, per esempio stringendo vincoli matrimoniali eon una famiglia imperiale 
e mostrandosi in grado di sottoporre al proprio controllo le istituzioni dello 
stato. 

La maggior parte degli articoli raccolti in ąuesto volume, oltre ad ampliare le 
conoscenze in ambiti specifici delle scienze storiche, lascia la sensazione dell’im- 
portanza delle discipline cosiddette ausiliarie della storia ąuali strumenti di ana- 
lisi per una ricostruzione il piu possibile aceurata di determinate fasi storiche, 
aiutando la verifica della bonta delle fonti letterarie e integrando in modo so- 
stanziale 1'informazione di ąueste ultimę, in linea eon il senso piu profondo 
deirattivita scientifica di Werner Seibt. 


M. Bais 


INDICATIONES 

Bagnall, Roger S., Livres chretiens antiąues d'Egypte [Hautes etudes du monde 
greco-romain 44], Ecole pratiąue des hautes etudes. Sciences historiąues et 
philologiąues - III, Libraire Droz, Geneve 2009, pp. x + 117, € 38,44. 

Ce petit volume contient le texte de ąuatre conferences tenues par l’A. ń Paris 
en 2006. Comme il le souligne dans l’Avant-propos, le sujet n'est pas un “terrain 
inconnu” (p. Vil) — les etudes sur les debuts du codex ne manąuent pas —, mais 
c'est le type d’approche qui retiendra Tattention. L'A. est un papyrologue dont la 
synthese Egypt in Late Antiąuity, publiee en 1993, est devenue un classiąue. Re- 
dige dans un parfait franęais, l’ouvrage n’en reste pas moins typiąuement ameri- 
cain de ton et de facture — il en existe du reste une version en anglais parne avec 
le meme titre et la meme annee a Princeton. 

Le premier chapitre (p. 1-25), des “considerations generales”, est consacre 
aux problemes de datation des premiers livres chretiens en Egypte. Suivent deux 
“etudes de cas” (p. 27-49), une severe critiąue des aprioris de C. Thiede pour jus- 
tifier une datation haute des fragments des Ćvangiles P^, P^"* + P®^, puis un eloge 
a la “bonne, voire excellente erudition” (p. 41-42) qui a prevalu dans les debats 
autour des fragments du Pasteur d’Hermas. Le chapitre III est plus technique, 
sur “rśconomie et la production des livres” (p. 51-73). Quant au demier, intitule 
"La transformation du livre antique”, il tire les conclusions de l’enquete. Suit la 
Bibliographie (p. 97-102) et douze planches en noir et blanc. 

Dans le compte rendu de Egypt in Late Antiguity qu’on peut lirę maintenant 
dans le recueil Fiscalite et societe en Śgypte byzantine, Paris, 2008, Jean Gascotj a 



250 ORIENTALIA CHRISTIANA PERIODICA 2010. INDICATIONES 

releve une caracteristiąue de TA.: “Des que Bagnall pense, cest «how much»” 
(p. 401); les ąuatre conferences pour l’Ecole pratiąue des hautes etudes ne 
viennent pas dementir cette tendance. Quand il s’agit de realites mesurables, 
comme la dimension d’un rouleau ou d un codex, le format, le nombre de pages, 
la proportion de pieces conservees sur papyrus ou sur parchemin, le prix d’achat 
d’un codex etc., l’A. nous rend un grand service en nous offrant ses reflexions et 
ses tableaux. Quand il s’agit en revanche de valeurs subjectives ou de choix 
devenus pour nous incontrólables, comme celui de diffuser tel livre plutót qu'un 
autre, les statistiques peuvent etre trompeuses; lusage liturgique ou devotionnel, 
par exemple, a pu favoriser la copie de certaines ceuvres au detriment d’autres 
qui n’etaient pourtant ni obscures, ni mises de cóte, encore moins condamnees. 
Les livres non chretiens ont pu etre copies pour des chretiens qui a leur tour 
auront choisi le format du codex pour les editer etc. Et qui oserait pretendre que 
Saint Antoine est neglige par les Coptes, uniquement parce qu’un seul grand 
monastere lui est dedie en Ćgypte et que jamais aucun Patriarchę non-chalce- 
donien d'Alexandrie n’a voulu s’appeler ainsi? Tout ne se prete pas au quantitatif 
et il faut mesurer ce qui est mesurable. 

Dans le premier chapitre, TA. n'est pas trop a son aise et certaines formules 
laissent songeur. Qu’est-ce que, par exemple, le "christianisme catholique ortho- 
doxe issu des luttes theologiques de l’Antiquite tardive” (p. 3)? D’autre part, il 
ignore certains travaux qui lui auraient permis de mettre ensemble des intuitions 
dispersees dans son livre. P. 71-72, s’il releve bien le toumant decisif dans la so- 
cietć ćgyptienne que fut l’introduction des conseils municipaux dans les metro- 
poles de nomes vers l’an 200, sous Septime Severe, il n'en exploite pas assez le 
potentiel. En effet, Eduard Schwartz avait deja mis en rapport cette nouveaute 
absolue avec Teyolution de l’episcopat qui, selon nos sources, passe sous Deme- 
trius d’Alexandrie d’un seul eveque a quatre, puis a une vingtaine sous Heraclas, 
cf. A. Martin, Athanase d’Alexandrie et 1’Żglise d’Egypte au IV^ siecle (i28-i7i), 
Romę 1996, p. 24; nous croyons que ceci explique au mieux l’6volution singuliere 
de lorganisation ecclesiastique du IP au IIP siecle en Ćgypte. Cest de Romę et 
de sa politique imperiale qu’est venue l’impulsion majeure pour la multiplication 
des eveches dans le pays, selon la regle la plus commune que l’on voit se dessiner 
au IIP siecle en Asie Mineure et en Afrique; un eveque par cite. Quand l’A. pro- 
pose “de faire de la romanisation le moteur de la diffusion du codex" (p. 93), 
nous ne pouvons que le suivre. 

Andre Grabar, dans un tout autre contexte, nous a laisse ce paradoxe: lart 
chretien “nait vieux", parce qu'il s’inspire de modeles greco-romains. Mais c’est 
tout le christianisme qui, dans ses premiers siecles, n’a rien inventć, reprenant 
les realites sociales et culturelles de son temps pour les transformer de 1’interieur 
par un message dont le caractóre innovateur, quant k lui, n’a pas fini de sur- 
prendre. 


Ph. Luisier, S.I. 
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Bianchi, Luca, Eucaristia ed ecumenismo. Pasąua di tutti i cristiani, EDB, Bolo- 

gna2007, pp. 135, € 11,00. 

II presente volume di Luca Bianchi — docente alla Pontificia Universita An- 
tonianum e da anni impegnato nel dialogo ecumenico, in special modo eon la 
Chiesa greca — e una presentazione agile e sommaria del cammino ecumenico 
compiuto dalie Chiese sul tema delLEucaristia. 

L’opera e divisa in tre parti. Nella prima, dopo aver ripercorso a grandi linee 
la storia del dialogo ecumenico tra la Chiesa cattolica romana e la Chiesa orto- 
dossa, si presentano i primi ąuattro documenti ufficiali della Commissione Mi- 
sta Intemazionale (CMI) istituita dalie due Chiese (Monaco 1982, Bari 1987, 
Yalamo 1988 e Balamand 1993). Dopo aver fomito un breve sommario dello 
svolgimento degli incontri e delle difficolta incontrate dal dopo Balamand fino al 
2005, nel secondo capitolo TAutore propone un itinerario di lettura sulLeucari- 
stia attraverso i documenti di cui sopra, dando, owiamente, maggior spazio a 
ąuello di Monaco 1982, del quale Teucaristia era il tema centrale. 

Nella seconda parte del volume 1’Autore presenta 1’eucaristia cosi come ap- 
pare nella riflessione alLintemo del Consiglio Ecumenico delle Chiese. In ąuesta 
maniera, egli inserisce nella presentazione della dottrina eucaristica anche la 
prospettiva delle Comunita cristiane nate dalia Riforma. Dapprima si presenta il 
famoso BEM (Baptism, Euchaństy, and Ministry), frutto del lavoro della com¬ 
missione Faith and Order a Lima nel 1982 e poi se ne analizza la dottrina eucari¬ 
stica. 

Nella terza parte del lavoro 1'Autore propone un confronto tra le due prospet- 
tive eucaristiche, ąuella che sorge dal dialogo bilaterale tra Chiesa cattolica ro¬ 
mana e Chiesa ortodossa, e ąuella che emerge dal dialogo alLinterno del Consi¬ 
glio Ecumenico delle Chiese, illustrando dapprima le convergenze e in seguito le 
differenze tra le due prospettive. 

Nella conclusione, 1’Autore si chiede quali apporti nuovi abbia portato il dia¬ 
logo ecumenico alla comprensione teologica del mistero eucaristico, individuan- 
doli soprattutto nel superamento del pericolo di un certo “cristomonismo”, che 
avrebbe fatto dimenticare le dimensioni pneumatica ed ecclesiologica, forte- 
mente legate al sacramento delleucaristia. L’altro aspetto sarebbe ąuello meto- 
dologico, che avrebbe aiutato a superare 1'atteggiamento di contrapposizione 
polemica, aspetto dominantę, per molto tempo, la teologia sacramentaria e non 
solo; avrebbe poi ricondotto nella riflessione teologica una terminologia piu bi- 
blica e patristica, creando cosi un vocabolario comune tra le chiese, maggior- 
mente condiviso rispetto alla terminologia filosofica; infine, il ritomo metodolo- 
gico di una certa preminenza della lex orandi come norma della lex credendi. 
Come frutto, diremmo ąuasi conseguente, di una nuova apertura nel considerare 
il dialogo teologico e di una metodologia condivisa, si sono avuti degli indubbi 
arricchimenti nella comprensione del mistero eucaristico, ąuali una maggior at- 
tenzione alla dimensione soteriologica delLeucaristia, al suo inserimento non li- 
mitato alla “cristologia” ma alla ben piu ampia dinamica trinitaria, alle śue rela- 
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zioni costitutive e implicazioni eon 1’ecclesiologia e, infine, ai suoi aspetti etici ed 
escatologici. 

Il volume e una sintesi deirargomento, utile da tenere a portata di mano per 
chi volesse avere un ąuadro completo ma essenziale sul cammino ecumenico 
svoltosi attomo al tema, centrale e indispensabile, delleucaristia. L’Autore ri- 
manda puntualmente a testi di respiro maggiore per chi volesse approfondire il 
tema o avere informazioni piu circostanziate. Purtroppo, per la prima parte di 
carattere storico sono necessarie importanti integrazioni. La ricerca del nostro 
volume si ferma al 2005, eon una sostanziale impasse nella ąuale il dialogo eon 
la Chiesa ortodossa si era venuto a trovare dopo il mutato ąuadro politico nel- 
TEst europeo e la conseguente venuta alla ribalta della ąuestione delle Chiese 
greco-cattoliche. A Baltimora nel 2000 si era svolta la VIII Conferenza della CMI, 
ma le tensioni erano State tali che non si era ritenuto possibile elaborare un do- 
cumento comune. Ma gi^ al momento della pubblicazione del libro di Bianchi 
(2007) erano awenute importanti novita, delle ąuali egli non ha owiamente po- 
tuto tenere conto. Dopo un lungo periodo di difficolt^, nel 2006 si era riusciti a 
riunire di nuovo le conferenze a Belgrado (2006) e poi a Ravenna (2007). In se- 
guito il cammino e continuato eon Cipro (2009) e nel prossimo settembre 2010 a 
Vienna. 

Se per la parte storica h necessario, dunąue, un aggiomamento, per le con- 
clusioni circa la teologia delleucaristia, che emerge dalia lettura dei documenti 
ufficiali, non ci parę che si debba aggiungere nulla che possa cambiare sostan- 
zialmente le conclusioni delLAutore. 

Esprimiamo solo una impressione e una domanda, che ci sono sowenute du- 
rante la lettura. L’impressione riguarda le differenze tra la dottrina delLeucari- 
stia che emerge dal dialogo bilaterale tra Chiesa cattolica romana e Chiesa orto¬ 
dossa e ąuella che emerge invece dal BEM. Ci parę indiscutibile, come ci e 
sembrato illustrato dal lavoro del Bianchi, che la condivisione sostanziale del 
framework liturgico e la concezione ecclesiologica convergente (episcopato, etc.), 
lasci intravedere una maggiore affinita teologica eon le conclusioni nel dialogo 
eon la Chiesa ortodossa rispetto a ąuello dove sono coinvolte le Comunita cri- 
stiane nate dalia Riforma. Ció comporta, a nostro awiso, la conferma che litur¬ 
gia ed ecclesiologia sono elementi non dispensabili per pensare la teologia euca- 
ristica, mostrando il primato dellontologico rispetto a ąuello etico (cf. pp. 107- 
111). La domanda che ci poniamo, invece, e: poiche il percorso proposto non 
parę esplicitamente porsi soltanto in prospettiva cattolica (si parła di "teologia 
eucaristica” arricchitasi eon il dialogo, non soltanto di "teologia eucaristica 
cattolica”, cf. p. 115), non sarebbe stato interessante indicare ąuali frutti del 
dialogo ecumenico siano sorti anche in campo ortodosso, giacehe i frutti indicati 
alle pagine 116-121 sembrano essere esclusivamente fioriti in campo cattolico? 


M. Pampaloni, S.L 
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Busnec u oótąecmeo: MamepuoAu V Me^dynapodHoit HayHHO-npaKmmecKou KOH^epen- 

ąuu, 20-22 sineapii 2009 zoda, CaHKT-neTep6ypr 2009, 213 c. 

A review of the acts of an intemational gathering of economists discussing 
the social aspects of business may, at first glance, seem an unusual exercise for a 
theological journal. Indeed, of the four sections that make up the papers of this 
conference on the social-economic problems of business in today’s World that 
was held in Saint Petersburg, Russia, over 20-22 January 2009, only one — a 
noteworthy fact in and of itself — was specifically devoted to the ethical and 
theological moments intrinsic to business. The eight contributions in this section 
are the direct focus of this review. 

The third section of the conference under the heading "The Ethical and Reli- 
gious Foundations of Management (khoziaistvovanie) most interestingly opens 
with a lengthy contribution by the American Catholic theologian Helen Alford, 
who happens to be the Dean of the Faculty of Social Sciences at the Angelicum 
University in Romę. Her detailed study is entitled "Globalizing Humań Devel- 
opment: The Key Role of the Common Good," which was originally published in 
English in 2002, but translated for conference attendees by Sergei Lukin, who 
occupies the Chair for Business Management at the Belarusian State Economics 
University, Mińsk. That such a Catholic contribution faithful to the Catholic un- 
derstanding of the “common good” was given prominence at a secular/OrthodoK- 
inspired conference is nothing less than amazing, especially in view of the fact 
that in the West business conferences are generally wanting in consideration of 
the theological dimensions of business management. 

Specifically OrthodoK contributions are presented by Sergei Lukin (“A Con- 
temporary OrthodoK View of the Social Responsibility of Business”) and by T. E. 
Maslovskaia ("The OrthodoK Ethical Foundations of Management”). In the for- 
mer, the author draws attention to two relatively recent normative declarations 
of the Russian Orthodox Church of the post-Communist era, namely, "The 
Foundations of the Social Conception of the Russian Orthodox Church” and “A 
Codę {Svod) of the Morał Principles and Rules in Management.” Most notably, 
he notes how the hierarchs of the Church go to great lengths to reject the Marx- 
ist notion of the irreconcilable contradictions between labor and Capital and to 
stress the common goals of both business and workers. In addition, among other 
matters, he stresses how the hierarchs underscore the social responsibilities of 
both business leaders and workers in working toward the common good, as for 
example, in the area of marketing and advertising that should serve to promote 
morality and not undermine it (a needed word, it might be added, for the West¬ 
ern ear). 

Although Maslovskaia in her brief piece is to be commended for stressing the 
primacy of spiritual principles for a correct application of scientific-technical 
principles, she is too sketchy, and thus unconvincing, in her schema character- 
izing medieval social views as Monophysite and post-Reformation social teach- 
ing as Nestorian, whereas, she holds, the Orthodox approach to the same is 
uniąuely Chalcedonian. 
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The contributions of the other authors, K. I. Golubev, G. I. Olekhnovich, S. V. 
Podchasha, M. A. Rumiantsev, and O. N. Shalik, indicate a good grasp of their 
respective matters. In sum, the acts of this conference sponsored by the business 
and economic faculties of the Belarusian State Economics University and the 
Saint Petersburg State University are a welcome breath of fresh air. 

R. Slesinski 


Hann, Christopher and Paul Robert Magocsi, Eds., Galicia: a multicultured land, 

University of Toronto Press, Toronto 2005, pp. ix + 259, Map, GAD 40.00 

(paperback), 72.00 (cloth). 

This is a volume of eleven chapters, by as many authors, on what was Galicia 
in Habsburg times and is today a territoiy divided between Ukrainę and Poland. 
The first three chapters, respectively by P.R. Magocsi, J.-P. Himka, and J. Moty- 
lewicz, are introductory, drawing a good generał historie, confessional, and eth- 
nic picture over the centuries; the rest of the chapters look at various aspects of 
life in Galicia, with an emphasis on Habsburg times, but referring also to earlier 
ages and often to the twentieth century. The thrust of the articles is delineated in 
the Preface: "We are particularly interested in examining the ways in which dif- 
ferent [ethnic] communities lived together, or at least alongside each other — 
peacefully”. This may give an impression of idyllic coexistence and toleration of 
differences, but the various articles correct that view. S. Stppień writes on the 
Ruthenian national awakening as it developed in Przemyśl, H.H. Jepsen on Or- 
thodoxy in the twentieth century, V. Poturnyts'kyi on the image of Galicia in 
Ukrainian political thought, K. Struve on "Peasants and Patriotic Celebrations in 
Habsburg Galicia”. Polish-Ukrainian national tensions between the two world 
wars are illustrated by through the case of the Lechki sister in Lviv by A.V. 
Wendland. The last three articles, by L. Bialasiewicz, Ya. Hrytsak, and Ch. Hann, 
all deal with the significance for today and tomorrow of how the Habsburg past 
of Galicia is viewed. Ali the contributions are scholarly and well-written, and the 
volume is an excellent contribution both to the past of Galicia and to its mean- 
ing in independent Ukrainę today. 

S. Senyk 


Lieggi, Jean Paul, La cetra di Crisło. Le motivazioni teologiche della poesia di 
Gregońo di Nazianzo. Presentazione di G.I. Gargano, Herder, Roma 2009, pp- 
XII + 308, € 42,00. 

Gregorio di Nazianzo, oltre che per i suoi famosi discorsi teologici, si segnala 
tra i Padri della Chiesa per la sua produzione poetica; circa 18 mila versi, che si 
sogliono suddistinguere in: Carmina theologica (Poemata dogmatica, Poemata 
moralia), Carmina historica [Poemata de seipso, Poemata quae spectant ad alios), 
Epitaphia, Epigrammata (cf. PG 35-38). Solo una piccola parte di ąuesti versi ha 
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avuto unedizione critica (indicazioni a p. 263). Per alcuni di ąuesti poemi sus- 
siste un problema di autenticita, come ad esempio per il Christus patiens. A. 
Tuilier, che lo ha edito in Sources Chretiennes (149) nel 1969, esclude rattribu- 
zione a Gregorio, mentre la difende F. Trisoglio (trąd. it., La passione di Cństo, 
Roma 1979). Il Lieggi riporta ąueste opinioni (p. 10) senza peró pronunciarsi. 
Dall’insieme del lavoro tuttavia si vede che il Christus patiens non viene preso in 
considerazione. Ouanto alla classificazione abituale, il Lieggi ritiene che essa 
non sia adeguata, perche rischia di ritenere teologici solo i carmi di contenuto 
dottrinale, oppure di ritenere poetici solo ąuelli autobiografie! (pp. 256-257). 

Nel lavoro di Lieggi, il c. 1° e dedicato alfesposizione dello status ąuaestionis 
sui giudizi dati dai vari studiosi circa la poetica di Gregorio. Le ąuestioni poste 
sono molte; i poemi di Gregorio non sono forsę solo una “prosa versificata”, non 
molto diversa dalia sua “prosa poetica"? In effetti, “paradossalmente e stata piu 
la sua prosa che i suoi versi ad influenzare la poesia bizantina successiva e a tro- 
vare spazio nella liturgia” (p. 66). Il problema posto da Gregorio stesso e sąuisi- 
tamente formale: perche scrivere in versi? Infatti il "metro” aggiunge al conte¬ 
nuto Teleganza della forma (ró K07n)ióv). Ora le domande che molti critici del 
Nazianzeno si sono post! non sono da sottovalutare: non e ąuesta ricerca della 
forma ąualcosa di superfluo, che rischia di lasciare in ombra il contenuto e di 
sollecitare la vanita del poeta? Perche mettersi sullo stesso piano dei poeti pa- 
gani? La risposta di Gregorio oceupa un intero carme (11,1,39), che il Lieggi 
riporta per intero, eon testo greco a fronte (pp. 87-90) e ampio commento 
(pp. 90-158). Anzitutto, osserva Gregorio, “molte parti della Scrittura sono scritte 
in metro” (v. 82), come ad esempio i Salmi, che erano anche cantati. Ció signi- 
fica che “il godimento (ró Tep7tvóv) puó essere veicolo del bene" (w. 86-87), e 
ąuindi ci puó essere un “santo diletto” (aepvfi ri5ovn), che attira i giovani e “li 
porta alla comunione eon Dio” (w. 90-91). Esplicitamente poi Gregorio fissa a 
ąuattro i vantaggi dello scrivere in versi: 1) costringere a darsi una misura; 2) 
rendere piacevole ai giovani i contenuti impegnativi (intento didattico); 3) soste- 
nere il confronto eon la letteratura pagana; 4) uso consolatorio per se medesimo. 

Ouesto sottoporsi di Gregorio alla “fatica dei versi" si radica anche in un con- 
testo polemico, riconducibile al doloroso periodo costantinopolitano, che ha 
coinciso eon il Concilio del 381, ma che e finito per Gregorio eon una fuga da un 
ambiente saturo di parole e in un ritomo alla solitudine e al silenzio. Si tratta 
della “ąuaresima del silenzio” del 382. Gregorio puó essere definito il “teologo 
del silenzio”, riprendendo un tema gia presente nella tradizione filosofica greca, 
da Pitagora (cf. p. 111, nota 83) a Platone (cf. p. 122). 

Tuttavia, per comprendere a fondo il ricorso di Gregorio alla poesia teologica 
non basta ricostruire il contesto polemico e riprendere le ąuattro finalita addi- 
tate dalio stesso Nazianzeno; occorre chiarire qual e il suo pensiero sulla possi- 
bilita della conoscenza di Dio e la capacita del linguaggio umano ad esprimerla. 
A ąuesto tema il Lieggi dedica il c. 3 (pp. 159-209), dove fa un serrato confronto 
tra la posizione di Origene e ąuella di Gregorio. L’A. vede una sostanziale conti- 
nuita tra i due pensatori, salvo il diverso contesto culturale in cui operano. Ori¬ 
gene doveva affrontare le critiche di Celso, un filosofo del medio-platonismo, che 
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accentuava talmente la trascendenza divina da renderla assolutamente inacces- 
sibile alla conoscenza e al linguaggio umano. Gregorio invece ha a che farę eon 
Eunomio, che pretendeva di aver trovato un concetto adeguato a esprimere l’es- 
senza divina. Se contro Celso, Origene deve affermare la capacita della mente, 
illuminata dal Logos, di accedere alla conoscenza di Dio, Gregorio invece, contro 
Eunomio, sottolinea Tincapacita della mente (non solo umana, ma anche 
angelica) a comprendere 1’essenza divina. Sotto ąuesto aspetto, Gregorio appare 
piu vicino al medio-platonismo, ove si amava citare la celebre frase di Platone: 
‘‘Scoprire 1’autore e il padre di ąuesto universo e un’impresa, e, una volta 
scoperto, e impossibile dirk) a tutti” (Timeo 28c). Gregorio la cita secondo una 
riformulazione piu radicale, da lui attribuita a un "teologo greco"; “Comprendere 
Dio h difficile, ma parlare di lui e addirittura impossibile". In realta si tratta di 
un testo ermetico riportato da Stobeo (pp. 200-201). 

Secondo la tradizione cristiana, presente gia in Giustino e Clemente Alessan- 
drino, benche in Dio essenza ed esistenza coincidano, tuttavia per la nostra co¬ 
noscenza ąuesta distinzione e di fondamentale importanza: di Dio infatti pos- 
siamo conoscere che esiste (on £anv) e ąuello che di lui si manifestu attraverso 
le sue operazioni (evepYel(xi), ma mai potremo “comprendere” la sua essenza 
(ouoia, cpuoię), se non in modo negativo (apofatico). In ąuesta problematica, sa- 
rebbe illuminante esplicitare la dottrina della conoscenza presente nel pensiero 
di Gregorio; la distinzione tra “comprendere” e "conoscere” si pone in ąuesta li- 
nea (pp. 202-204), ma andrebbe maggiormente approfondita. Se il vertice della 
conoscenza si ha nelLunione eon Dio (p. 205), resta da chiarire di che tipo di 
unione si tratti. Rimane poi il problemu della “visione beatifica”, circa il ąuale 
piu tardi san Tommaso si scontrera eon i teologi bizantini, ormai saldamente at- 
taccati alla distinzione tra “essenza” ed “energie” divine, essendo solo ąueste 
ultimę accessibili alLuomo, anche nella condizione beatifica. Abbiamo visto che 
il Lieggi pone in stretta continuita Gregorio eon Origene, ma sorprende la ąuasi 
totale assenza di un confronto eon Basilio, come se tra lui e Gregorio non ci fos- 
se stato nessun influsso a livello teologico. 

Nella terza parte (c. 4) Lieggi esemplifica eon alcuni saggi come "la poesia sia 
per Gregorio il linguaggio teologico per eccellenza”, “il linguaggio delLlneffabile” 
(p. 211). Vi troviamo testo greco, traduzione e commento dei carmi 1,1,1 Po^- 
dre); 1,1,28 {La tempesta sedata da Cństo)-, 1,1.35 {Preghiera prima della lettura 
delle Scritture)] 11,1,5 (Al popolo deWAnastasia)', II,L34A {Sul silenzio guaresi- 
male)-, 11,1,38 {Inno a Cristo dopo il silenzio, a Pasgua); 1,1,29 {Inno a Dio). 

Nella conclusione, il Lieggi riassume l’opera poetica di Gregorio in alcune 
espressioni molto efficaci: “La poesia e per lui [Gregorio] il linguaggio teologico 
per eccellenza, il modo piu adeguato per esprimere llneffabile” (p. 259). Se dun- 
ąue e vero che la forma piu altu della “teologia" e la “dossologia”, cioe la poesia 
che diventa preghiera, tuttavia rimane pur sempre vero che il logos e la forma 
propria del discorso teologico. Ouello che Gregorio insegna ancora oggi, sia eon 
i suoi poemi, sia eon i suoi discorsi, e che il farę teologia non puó essere scisso 
dalia purifieazione del cuore e dal riconoscimento del mistero ineffabile di Dio 
Trinita, e dei misteri delfeconomia (Incamazione, Redenzione, vocazione del- 
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Tuomo alla divinizzazione), il tutto esercitato in quel contesto che oggi chiame- 
remmo "la vocazione ecclesiale del teologo”. 

A p. 263 sono indicati due importami repertori bibliografici su Gregorio, che 
vanno dal 1925 al 1993, a cura di F. Trisoglio. Non risulta che sia stata utilizzata 
la Clavis Patmm Graecorum di M. Geerard (Corpus Christianoruni, Brepols 1974, 
eon Supplemenłum del 1998). Nella bibliografia aggiungere: D. Sykes, Sł Gregory 
of Nazianzus, poematu arcana, Clarendon Press, Oxford 1997; H. Alfeyev, Le 
Chantre de la lumiere, Cerf, Paris 2006; Ph. Molac, Douleur et transfiguration. Une 
leeture du cheminement spirituel de saint Gregoire de Nazianze, Cerf, Paris 2006; 
Id., «Le premier poeme ''dogmatiąue” de Gregoire de Nazianze. Traduction et 
commentaire», in Bulletin de litterature ecclesiastique 107 (2006) 345-366; Id., 
«"A-t-il commis une faute en etant pour toi misericordieuK? Pour moi c’est admi- 
rable!”. La christologie dans le deuxieme poeme dogmatiąue de Gregoire de 
Nazianze», in ibid., 109 (2008) 307-338 (testo, traduzione e commento). 

E. Cattaneo, S.I. 


Lutzka, Carolina, Die Kleinen Horen des byzantinischen Stundengebetes und ihre 
geschichtliche Entwicklung [Forum Orthodoxe Theologie, Bd. 7], Lit Yerlag, 
Berlin 2007, pp. XI + 125, € 19,90. 

Nel cursus ąuotidiano del rito bizantino-sabaita attualmente in vigore tra 
1’Orthros e i Yespri vi sono le ąuattro ore di Prima, Terza, Sesta e Nona, cele- 
brate regolarmente nei monasteri e nelle chiese parrocchiali di tradizione russa, 
omesse invece nelle parrocchie greche. Nei giorni feriali dei tempi penitenziali 
alle ąuattro Ore "canoniche” si aggiungono altrettante Ore "intermedie”, le une e 
le altre affidate alla recitazione, spesso affrettata e monotona, di un lettore. Sol- 
tanto tre volte alhanno, il Yenerdi Santo e nelle vigilie di Natale e della Teofania, 
le Ore acąuistano una particolare solennita, mentre a Pasąua e nella settimana 
pasąuale vengono a perdere la salmodia. In epoca anteriore alla diffusione uni- 
versale del rito monastico, prima studita e poi sabaita, il rito eKKAnaiaoTfję della 
cattedrale di Costantinopoli prevedeva le sole Ore di Terza, Sesta e Nona alle 
ąuali dopo il X secolo si e aggiunta in forma stabile TOra Prima, mentre in ąua- 
resima vigeva un sistema, forsę piu antico, eon una sola Hora Media, la TpiroEKTri 
celebrata verso mezzogiomo. 

La monografia di Carolina Lutzka, che appare in elegante veste tipografica, 
affronta lo studio delle Ore di Prima, Terza, Sesta e Nona premettendo al cuore 
della trattazione (pp. 29-118) 1'usuale prologo, tipico di tesi e diplomi, sulla pre- 
ghiera oraria nell’Antico e Nuovo Testamento e nei primi ąuattro secoli. Le ta- 
vole (pp. 6, 42, 49-50, 79, 89, 98, 108-109) aiutano nella lettura soprattutto chi, 
pur interessato al tema, non ha dimestichezza eon la complessa casistica rubri- 
cale. Manca invece una conclusione generale. 

La lettura del lavoro ha messo in evidenza una pronunciata debolezza di im- 
postazione e di contenuti, a cominciare dal titolo. Nelhattuale rito bizantino.le 
Ore del giomo non sono mai "minori” o "piccole” (Kleine Horen), ma semplice- 
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mente "Le Ore” (Ai (jópai). Naturalmente ciascuno e libero di usare convenzio- 
nalmente la terminologia che preferisce, e anche di mutuarla, come in ąuesto 
caso, dal rito romano-tridentino, a patto peró che non generi confusione. Infatti 
la tradizione monastico-eremitica di origine egiziana del cursus delle 24 Ore, poi 
trapiantata in Palestina e a Costantinopoli, e che l’autrice non ha preso in consi- 
derazione, ha conosciuto le Ore “piccole" (piKpai) contrapposte alle Ore di 
Prima, Terza, Sesta e Nona indicate ąuesta volta come "grandi" (peydAai). E 
ąuanto si apprende dalia monografia che il compianto loannis Phountoulis 
(t 2007) ancora nel 1963 ha dedicato alla preghiera oraria "acemeta”, un lavoro 
sconosciuto alhautrice. 

La storia delle Ore del giorno in cattedrale e nei monasteri e stata oggetto di 
interesse — e ąuasi ormai un secolo — dalio studioso russo E. Diakovskij (Kiev 
1913) che ąualche anno prima aveva pubblicato un articolo sulle Ore della notte 
(Kiev 1909). Diakovskij ha utilizzato manoscritti di prima importanza conservati 
al Sinai e sul Monte Athos, delineando tipologie editoriali e liturgiche che con- 
servano ancora oggi il loro valore. Va da se che chiunąue intenda intraprendere 
uno studio delle Ore del giomo nel rito bizantino non possa prescindere dal con- 
sultare queste ed altre opere del passato, oggi disponibili on-line in formato djvu 
(http://www.mzh.mrezha.ru). Detto senza troppi giri di parole, e proprio la vi- 
stosa carenza bibliografica delLopera qui presa in esame che solleva non pochi 
dubbi sulPattendibilita dello sviluppo storico, che dal titolo (geschichtłiche Ent- 
wicklung), sembra essere l’obiettivo primario del volume. Lascia perplessi la 
mancata utilizzazione delle opere di Diakovskij e sorprende la latitanza di fonti 
edite o riedite di recente come 1’horologion Sinai gr. 864 (SC 486, Paris 2004) e il 
typikón di Evergetis (Belfast 2000-2005), o di lavori fondamentali come quelli di 
H. Husmann {Hymnus und Troparion. Studie zur Geschichte der musikalischen 
Gattungen von Horologion und Tropologion, Jahrbuch des StaatlicHen Instituts 
fiir Musikforschung Preufiischer Kulturbesitz 1971, 7-86),; Nicolas Egender 
{Introduction, in La Priere des Heures. 'QpoKóyiov [La Priere des Źglises de rite by- 
zantin 1], Chevetogne 1975, 11-90), J. E. Klentos (Byzantine Liturgy in Twelfth- 
Cenłury Constantinople. An Analysis of the Synaxańon of the Monastery of the 
Theotokos of Evergetis [Codex Athens Ethnike Bibliołheke 788], Notre Damę, In 
1995, published by UMI Dissertation Service, Ann Arbor, MI, 1997); D. Kraus- 
miiller, "Private vs communal; Niketas Stethatoss hypotyposis for Stoudios, and 
pattems of worship in eleventh-century Byzantine monasteries", in Work and 
worship at the Theotokos Evergetis 1050-1200 (BBTT 6.2), Belfast 1997, 309-328. 

Anche sul piano piu strettamente legato alle idee e alla teologia, presentare la 
Liturgia delle Ore ortodossa come “santificazione del giomo" (Es dient der Hei- 
ligung des Tages), significa perpetuare sine die un luogo comune che la ricerca 
scientifica piu seria ha gia screditato. Alcuni teologi ortodossi, come Pavel Evdo- 
kimov, hanno presentato la Liturgia, non solo delle Ore, come "santificazione del 
tempo”, tuttavia se c’6 una tradizione liturgica che non offre alcun appoggio a 
quella che e una pura teoria che circola da meno di un secolo, questa e proprio 
la tradizione ortodossa, come ha dimostrato Robert Taft nel suo best seller sulla 
Liturgia delle Ore in Oriente e in Occidente. Ouindi, se la monografia di Carolina 
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Lutzka ignora buona parte delle piu recenti acąuisizione nel domaine che af- 
fronta, neanche discute opionioni che non condivide, dal momento che il volume 
di Robert Taft non compare nella Secundarliteratur. 


S. Parenti 


Knechten, Heinrich Michael, Filaret von Moskau ab gebtlicher Schrifłsłeller 
[Studien zur russischen Spiritualitat V], Hartmut Spenner V., Waltrop 2008, 
pp. 214, e 18,00. 

Id., Kraft in der Schwachheit — Dimitrij von Rostov [Studien zur russischen Spi¬ 
ritualitat VI], Hartmut Spenner V., Waltrop 2009, pp. 220, € 19,00. 

Nelle recensioni dei precedenti volumi degli Studien abbiamo gia presentato 
la persona del loro autore, lo scopo e il metodo dei suoi scritti. Sono destinati 
alla lettura spirituale di un largo pubblico, come un arricchimento del nostro 
ambiente occidentale eon pensieri presi dalia spiritualita orientale russa che al- 
trimenti resterebbero praticamente inaccessibili. Come nei precedenti volumi, 
1’autore facilita il loro uso eon titoli tematici, ad esempio ‘Tmitazione di Cristo”, 
"Amore del prossimo”, "Amore dei nemici” ecc. Possono essere usati occasional- 
mente anche in un contesto letterario, perche sono riferite le fonti da cui sono 
presi. 

Ma da parte della nostra rivista e del nostro istituto scientifico siamo lieti di 
poter costatare i contributi che queste pubblicazioni "popolari" offrono anche 
agli studiosi della corrispondente materia. I volumi V-VI riguardano 1’ambiente 
ucraino dei secoli XVII-XVIII, cioS un periodo assai decisivo per l’evoluzione 
spirituale della Chiesa slava orientale, i cui documenti rimangono purtroppo dif- 
ficilmente accessibili. Ogni studioso, ąuindi, approfittera eon soddisfazione del 
lungo elenco delle fonti e della bibliografia che riguardano ąueste due figurę ec- 
clesiastiche di tanta importanza e i piccoli testi spirituali tratti dalie loro opere 
fanno spontaneamente indovinare i gravi probierni vissuti nel loro ambiente. 

Si sa che il monachesimo russo, dopo la grandę fioritura medievale, dopo la 
discussione o la pura coesistenza di due tendenze opposte (ąuella dei seguaci di 
Giuseppe di Yolokolamsk e di Nil Sorskij) viveva in una certa stagnazione, In 
modo analogo, anche la Chiesa gerarchica passo gravi crisi strutturali e lo sci- 
sma doloroso dei vecchio-credenti. Ed in ąuesto stato, soprattutto in Ucraina, si 
dovette affrontare un nuovo contatto piu stretto eon TOccidente da un punto di 
vista statale, culturale ed ecclesiale. Ció non poteva awenire senza conflitti, ac- 
compagnati da nuove iniziative proficue, ma spesso ineoerenti. Se ne oceupano 
molto gli storici, che spontaneamente mettono 1’accento sulle ąuestioni politiche. 
I loro studi non riescono ad evitare discussioni polemiche ed aceuse reciproche. 
Ed ora, nei presenti libri, incontriamo due autori spirituali, monaci e vescovi, e 
dai piccoli brani dei loro scritti possiamo indovinare come ąueste situazioni 
esteme si riflettessero in ąueste anime venerate come sante. 

Uunione di Brest, conclusa nel 1595/6, nel regno dello zar era combattuta. 
L’imperatore Nicola I scrive che si deve procedere eon fermezza verso gli uniati. 
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per ricondurli di nuovo alla Chiesa ortodossa. Come si e comportato il metropo¬ 
lita Filaretę, personaggio importante nella sua Chiesa? Knechten ha cura di rias- 
sumere il suo atteggiamento, espresso nel 1834, in un documento autentico con- 
servato nella cancelleria deW’oberprokuror. Non ci sorprende che il capo della 
Chiesa ortodossa sia in favore di una tale iniziativa. Dobbiamo peró riconoscere 
eon simpatia il suo monito che non si proceda eon forza, e non prima che la 
mentalita generale degli uniati sia a ąuesto predisposta; che non si debbano cri- 
ticare gli uniati per i loro usi particolari, per esempio il modo di portare Teucari- 
stia in un "ostensorio”; e nelle discussioni si cerchi di parlare di ció che nelle due 
Chiese e comune. Siamo contenti di poter sentire ąueste voci che risuonano 
quasi ecumeniche in un tempo di violenti interventi statali. 

Per Taltro santo vescovo ortodosso, Dimitrij di Rostov, lo stesso problema 
non si presentava in modo cosi decisivo e conflittuale, perció egli lo ha potuto 
affrontare in tutta larghezza; la relazione fra la Chiesa orientale e la santita 
dell’Occidente e, in genere, il confronto fra due culture che si credevano opposte. 
L’Ucraina nel suo tempo era come una porta aperta tra due mondi che prima 
erano separati da un muro chiuso. Tutto ció che prima si considerava estraneo 
ora suscitava la curiosita di conoscerlo e la voglia avida di impossessarsene. Se 
nell’Accademia di Kiev cominció a dominare la filosofia di Hegel, perche nei se- 
minari ortodossi non si sarebbe potuto introdurre lo studio del latino e in latino? 

Dimitrij, uomo di cultura, subi fortemente l’influsso di ąuesto spirito del suo 
tempo. Non credo che si trovi un altro vescovo ortodosso che abbondi cosi di ci- 
tazioni prese da autori cattolici medievali e che sa apprezzare in tal modo la mi- 
stica della tradizione latina. Knechten ci offre un buon confronto fra Dimitrij e 
Bernardo di Clairvaux (pp, 119-131) e Bonaventura (pp. 132-136). La compara- 
zione eon i testi di Gregorio Magno (pp. 108-113) puó essere considerata quasi 
una giustifieazione della vita stessa di Dimitrij, il quale, dopo aver scelto la vita 
contemplativa, si dedica eon tanto zelo all'apostolato. 

Ma, nonostante tanti influssi occidentali, egli resta fedele a un elemento mo- 
nastico orientale. Anche se prende da tanti autori i loro buoni pensieri, “come 
un’ape raccoglie il miele dai fiori diversissimi”, non pensa di scrivere una specie 
di Summa o un trattato coerente sulla vita spirituale. La vera sintesi dei diversi 
insegnamenti la puó farę soltanto una persona santa nella sua stessa vita. Ouesto 
era il motivo che spinse Dimitrij a dedicarsi eon tanta fatica alla sua opera prin- 
cipale, Vite dei santi proposte secondo 1’ordine dei Minei (per le edizioni cf. 
p. 176). Esistevano alcune collezioni simili in precedenza e si usavano anche nel- 
leducazione dei giovani. II loro stile leggendario suscitava dubbi religiosi nei 
ragazzi intelligenti, come ad esempio nel caso del primo filosofo ucraino, Skovo- 
roda. L’edizione critica dei testi fatta da Dimitrij ebbe ąuindi un grandę merito 
culturale ed ecclesiale. 

Non c’e qui spazio per entrare in altri dettagli. Con ąueste scarne osserva- 
zioni abbiamo voluto suggerire a coloro che vengono in contatto con ąuesti due 
Yolumi quel punto di vista dal ąuale conviene accostarli per comprendere meglio 
il loro valore. 


T. Śpidhk, S.I. 
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Meyendorff, Paul, The Anointing of the Sick [The OrthodoK Liturgy Series, Book 

One, series editor Paul Meyendorff], St Vladimir’s Seminary Press, Crest- 

wood, NY 2009, pp. 186, $18.00 (paperback). 

St. Yladimirs OrthodoK Theological Seminary in Crestwood, NY, and its St. 
Yladimirs Seminary Press, has put the Christian world — and not only Eastern 
Orthodoxy — in its debt by presenting the OrthodoK Tradition in a way that 
shows it cognizant of and open to the modern world and its the real problems, 
thereby creating an Orthodoxy at once both fully Orthodox and fully American. 

The author of this first volume in the new series of which he is also editor, as 
well as the contents of his book, are both emblematic of this cultural reality. Its 
opening sally betrays the very American directness of its style: "Healing is too 
important to be left solely to the medical profession. Yet that is what our mod¬ 
em society has done” (p. 9). But this book is not an indictment of modern medi- 
cine, but rather a reminder for Chistians to remember that only Christ is "The 
Physician of our souls and bodies,” as the Inclination Prayer of the Chrysostom 
Liturgy reminds us, the only one who can bring holistic healing of both soul and 
body. Christ not only did this in His earthly ministry (e.g., Mt 10:11-15, 11:5, 
25:31-46; Mk 2:1-12, 6:7-12; Lk 5:17-26, 9:1-6; Jn 9:2-8, 20-22, 35). He continues 
to do it through the Church, His ongoing presence in this fallen world (Jas 5:3- 
16; Acts 9:42-43). But as this precious vademecum for Christian ministers to the 
sick and dying makes elear, Christ’s healing ministry is not lim.ited to the sacra- 
mental mystery of the Anointing of the Sick. It is not by accident that sałus in 
Latin means both "health” and “salvation," for “Every sacramental rite contains 
an element of healing” (26). M. treats this seminal aspect of all Christian sac¬ 
ramental life masterfully: sacraments deal with life, than which nothing, surely, 
is morę “healthy.” For that life is Divine Life in the Risen Christ. So M. exposes 
step by step how all the Churchs mysteries and ministries — baptism, chrisma- 
tion (confirmation), eucharist, matrimony, ordination, penance, blessings and 
conseerations, the Divine Office — are healing and lifegiving. 

After a brief history of the Rite of Anointing the Sick across the traditions in 
chapter 2, M. dedicates chapter 3 to the theology of healing ministry, exposing 
how "The experience of sickness ... has been almost entirely removed from its 
proper place in the life of the Church... Yet the anointing rite has much to tell us 
about the Christian understanding of illness..." (63). Illness, suffering, death are 
the conseąuence of sin, which is why Christ died and rosę to bring forgiveness, 
healing, and renewed life in Him. This is why the prayers of the anointing rite 
say much morę about sin and forgiveness than about a physical cure which, 
though prayed for, is less important than spiritual healing, where the forgiveness 
of sins is central. M. stresses that this view of healing is not individual but, like 
all ecclesial ministries, necessarily communitarian and holistic. It is holistic in 
that it addresses the whole person, body, soul, and mind, bringing the sick back 
to Christs eternal victory over sin and death they first entered in baptism: "The 
goal of healing is the restoration of fallen, siekły, and mortal humanity into 
communion with Christ, and with the Church, which is already the manifestu- 
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ion of the kingdom on earth” (89). It is ecdesial or communitarian, sińce this 
;hristian healing is not a private or family affair, no morę than are baptism or 
lenance. So anointing should not remain privatized but should involve the 
iihole Church community. 

The finał chapter 4 addresses the practical issues of improving the ecdesial 
:are and ministry to the sick. M’s first pastorał suggestion is the common one 
oday in both Western and OrthodoK movements for łiturgicał renewał; we must 
•estore and revivify the cełebration in common, in community, of łiturgicał rites 
hat have become privatized. As with the Cathołic restoration of the adułt cate- 
ihumenate via the hugely successfuł post-Vatican II restored Rite of Christian 
[nitiation of Adults (RCIA), the Church must engage parishioners, too, in the 
Tiinistry to the sick, as did the Earły Church, and must cełebrate anointing in 
:ommunity morę freąuentły than the now prevałent once-a-year OrthodoK Holy 
Week pubłic anointing rite. 

Having shown convincingły that indeed, "Heałing is far too important to be 
łeft to the medical profession alone" (12), the book concludes with an Appendix 
giving the text of OrthodoK Rite of Anointing of the Sick in fulł and abbreviated 
forms, as wełł as suggestions for further reading. 

My onły regret is that I am not the author of this excelłent łittłe manuał. It 
should be bought, read, prayed over, and meditated on not just by OrthodoK, but 
by ałl Christians interested in renewing the traditionał ministry of Christ's 
Church to the sick and dying. 

R. F. Taft, S.I. 


Moukarzel, Joseph, Gabriel Ibn al-Qild't (f ca 1516). Approche biographique et 

etude du corpus, Preface de Gerard Troupeau [Bibłiotheąue de ł’Universite 

Saint-Esprit de Kasłikn" 51], PUSEK, Kasłik 2007, 551 pages, s.i.p. 

Tous ceux qui se sont interesses a ł'histoire medievale ou modeme des maro- 
nites ont un jour rencontre Gabriel Ibn ał-Qiła'i (ca 1450-1516). Maronite origi- 
naire de Lehfed, dans łe district de Jbeił (Liban actueł), ił devint franciscain, re- 
ęut sa formation en Italie avant de retoumer en Orient. Il resida a Jerusałem et 
visita, a płusieurs reprises, łe couvent franciscain de Beyrouth. Ił fut ordonne 
eveque maronite de Chypre en 1507. Son apostolat consista łargement en une 
occidentałisation de ł'Eglise maronite, en mettant a la portće du cłerge la cułture 
rełigieuse łatine qu'ił avait acquise au cours de ses etudes a Venise et a Romę. 
Dans cette perspective, Ibn ał-Qiła‘i fut amene a traduire de nombreuK textes 
d’auteurs occidentauK dans un arabe diałectal łibanais, comprenant quelques 
particułarites hćritees du syriaque et ecrit en caracteres syriaques (garchouni). 
Ainsi, ił łaisse une ceuvre foisonnante, qui fait de łui un des tout premiers ecri- 
vains maronites, si ce n’est łe premier. En effet, ałors que łes versions apologeti- 
ques de l'histoire maronite sont desormais tout a fait ecartees, ł’histoire de 
l’Egłise maronite avant ła fondation du college Maronite de Romę (1584) appa- 
rait comme une tetra incognita, principalement en raison de ła quasi absence de 
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sources intemes a la communaute. Il suffirait de consulter les quelques pages de 
la somme de Georg Graf pour s’en convaincre {Geschichte der christlichen arabi- 
schen Literatur, t. II, Romę, 1944), tout en ajoutant que l'attribution de ces textes 
a des auteurs maronites est aujourd’hui misę en doute. 

Cette contextualisation suffit a souligner non seulement la necessite d’une re- 
cherche aussi fondamentale et meticuleuse que celle publiee par J. Moukarzel, 
mais aussi Toriginalite deconcertante du personnage et donc la fragilite dune 
interpretation generale de son ceuvre. En quoi ce maronite franciscain ayant 
vecu une vingtaine dannees en Italie est-il representatif de sa communaute? Lui- 
meme ne parait plus reconnaitre son Mont Liban, dont il chante pourtant 
l’election divine, a son retour au pays, tellement les «heretiques» lont «perverti». 
N’use-t-il pas sa plume avec une telle generosite parce qu’il est issu de ce catholi- 
cisme latin franciscain? 

Le minutieux travail de J. Moukarzel fut, dans un premier temps, de deminer 
son champ d’etude: Gabriel Ibn al-Qila‘i fut celebre dans 1’historiographie maro¬ 
nite (latine et arabe) d6s les XVIF et XVIIP siecles. On lui attribua «faussement» 
certaines ceuvres: J. Moukarzel demele patiemment ces problemes d’authenticite. 
Ces historiens maronites modemes, dont le principal representant fut le pa¬ 
triarchę Istifan al-Duwayhi (1670-1704), puiserent dans Tceuwe du savant 
franciscain une partie des sources necessaires a la construction du mythe de la 
«perpetuelle orthodoxie» des maronites et de leur perpetuelle fidelite au siege 
petrinien, faisant fi notamment de lepisode monothelite. La encore, J. Mou¬ 
karzel met en ćvidence les contradictions dans les differents propos du fran¬ 
ciscain sur 1’histoire des maronites. 

Si J. Moukarzel tente une esquisse biographique prudente du personnage 
(p. 35-66), 1’essentiel de son travail, comme le titre l’indique reside dans l’etude 
du corpus de manuscrits, une soixantaine, disperses dans quatorze bibliotheques 
du Proche-Orient (Liban, Syrie, Egypte) et d’Europe (Yatican, Italie, France, 
Allemagne, Grande-Bretagne). L’auteur degage, comme authentiques, dix-neuf 
traites theologiques, neuf lettres et seize poemes. Ensuite, il ajoute la description 
de huit poemes «probablement» attribuables au franciscain et vingt-neuf ceuvres 
«faussement» attribuees, puis enumSre huit ceuvres attribuees par 1’historiogra¬ 
phie au franciscain mais aujourd’hui disparues. Loin d’un simple catalogue, 
cette these presente une analyse concise mais precise du contenu de chaque 
ceuvre. 

Rapidement, il apparait que la formation religieuse romaine prevaut sur 
toute autre culture chretienne orientale chez 1’auteur etudie. Gabriel Ibn al-Qila‘i 
agit avant tout comme un missionnaire, presentant a ses compatriotes la philo- 
sophie, la logique, 1’astrologie, la theologie telles qu'on lui a enseigne ces disci- 
plines au sein de l’ordre franciscain. A travers une langue arabe difficile, J. Mou¬ 
karzel s’efforce de retrouver la source que le maronite trądu isit ou adapta pour 
un lectorat oriental. Ainsi, sur le plan theologique, Gabriel Ibn al-Qila‘i traduisit 
une grandę partie du Compendium theologicae veritatis du dominicain Hugues 
Ripelin de Strasbourg (mort en 1268), qui etait Tun des manuels les plus repan- 
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dus au Moyen-Age. Il adapta egalement les ceuvres du theologien franciscain 
Duns Scot. 

De retour en Orient, le regard du franciscain sur son pays s’avere profonde- 
ment metamorphose: une partie de sa nation n'etait plus «en parfaite confor- 
mite» avec l’Eglise de Romę, elle s’etait laissee gagner par les idees «heretiques» 
des jacobites qui s’infiltraient partout et par tous les moyens. La lettre aux gens 
de Lehfed (analysee p. 273-276) semble particulierement emouvante a ce titre: 
Ibn al-Qila'i decouvrit que la «deviation» avait touche son village natal, ses 
camarades denfance et meme des proches. Bouleverse et indigne, il attaqua son 
village, lanęa des diatribes contrę les «egares» et menaęa les «entetes» de lourdes 
excommunications. 

En somme, cette these, soutenue en Sorbonne par Joseph Moukarzel, au- 
jourd’hui professeur d’histoire medićvale a rUniversite Saint-Esprit de Kaslik et 
directeur de la bibliotheque, constitue un modele d etude minutieuse et fonda- 
mentale sur un corpus de textes difficiles, et une ressource essentielle pour 
1 etude des premisses de 1’occidentalisation des christianismes arabes. Le manie- 
ment de Touyrage est d'ailleurs facilite par un index des noms et des themes, qui 
aurait encore pu etre complete avec d’autres entrees thematiques, par exemple 
pour les noms des sacrements. Renforce d’une couverture rigide, le livre 
beneficie d’une misę en page claire qui en rend d’autant plus agreable la lecture. 

A. Girard 


Ohme, Heinz, Hg., Concilium Quinisextum: Das Konzil Quinisextum [Fontes 
Christiani 82], Brepols, Tumhout 2006, pp. 363, € 42,90 (hardback), € 37,29 
(paperback). 

The Council in Trullo, alias the Quinisext Council, has been gaining increas- 
ing attention in recent times in several related areas like canon law, theology, 
church history, ecumenism, etc. This council enacted 102 canons that concern 
ecclesiology, liturgy, sacred art, etc. But on the whole this council was neglected 
in the post-Tridentine West, although previously it had long been regarded as an 
ecumenical council both in the East and in the West. Recent advances in the 
study of the Christian sources are converging to the consensus that the Council 
in Trullo, celebrated in Constantinople in 692, was indeed an ecumenical coun¬ 
cil. Heinz Ohme, professor for “Konfessionskunde / Ostkirchenkunde at the Fac- 
ulty of Theology of Humboldt University, Berlin, has contributed in no little 
measure towards this consensus with his scholarly publications. 

In the present work he presents the original Greek text of the Trullan council 
and a German translation on facing pages, preceded by a lengthy and excellent 
introduction (pp. 9-157). An exhaustive bibliography follows (pp. 303-334), in 
which there are fifteen entries under his own name. Among these special men- 
tion may be madę of his doctoral dissertation on the Trullan council (which he 
preferably calls the Quinisext council, following the Byzantine canonist Theo- 
dore Balsamon): Das Concilium Quinisextum und seine Bischofslistę: Studien 
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zum Konstantinopler Konzil von 692 (AKG 56), Berlin-New York 1990. The pub- 
lication of this research work was followed by an article in the present periodical 
"Das Concilium Quinisextum: neue Einsichten zu einem umstrittenen Konzil, “ 
OCP 58 (1992) 367-400. The widespread cloud of prejudice that this council was 
anti-Roman was largely cleared by his study, "Die sogennanten ‘antirómischen’ 
Kanones des Concilium Quinisextum,” which appeared in George Nedungatt 
and Michael Featherstone. eds., The Council in Trullo Revisited (Kanonika 6), 
Romę 1995, pp. 307-322. This volume, published on the occasion of the celebra- 
tion of the thirteenth centenary of the Council in Trullo, contains besides six 
other essays on this council, a new English translation of its 102 canons together 
with their Greek original and an ancient Latin translation. 

The German translation of the Greek canons in the present volume will help 
to make this much neglected council better known. Indeed, the authors attempt 
to reinstate this council in the conscience of the Christian West as an ecumenical 
council is of considerable importance, especially in the present State of Catholic- 
OrthodoK ecumenical dialogue. I have argued this point in an article scheduled 
to appear in Theological Studies (2010), “The Council in Trullo Revisited: Ecu- 
menism and the Canon of the Councils.” In fact it augurs well for ecumenism 
that in three recent Catholic publications of the decrees of the ecumenical coun¬ 
cils the Council in Trullo is included. These are: 

(1) Pericles-Pierre Joannou, Discipline generale antiąue, tome I, 1: Les canons 
des conciles oecumenigues, Fonti, fascicolo IX, Pontificia Commissione per la 
Redazione del Codice di Diritto Canonico Orientale, [Roma], 1962, pp. 101-241; 

(2) Carla Noce, trans., I canoni dei concili della Chiesa antica, ed. Angelo di 
Berardino [Studia Ephemeridis Augustinianum 95], Augustinianum, Romę 2006, 
pp. 91-182 (= Italian translation of the 102 canons from the Greek text published 
by Joannou); 

(3) Giuseppe Alberigo, ed., Conciliorum Oecumenicorum Generaliumąue De- 
creta, I, a cura dellTstituto di Scienze Religiose, Bologna, (Corpus Christiano- 
rum), Brepols Publishers, Tumhout 2006, pp. 219-293. 

I contributed the "introduction" to the "Concilium Trullanum” in the last 
mentioned publication (pp. 205-215). In it as well as in the other two publica¬ 
tions this council is regularly called Council in Trullo. On the other hand Heinz 
Ohme calls it “Concilium Quinisextum” following the twelfth century Byzantine 
canonist Theodore Balsamon (ca 1135- ca 1195), who attached this council to the 
fifth and sixth ecumenical councils and called it nev8eKTn (Penthekte, in Latin, 
Quimsextwn), literally, “fifth-sixth” council (PG 137; 508D; Rhalles-Potles, Syn- 
tagma II, 300). With this neologism Balsamon wanted to draw attention to the fact 
that the Trullan Council was the canonical completion of both the Fifth and the 
Sixth Ecumenical Councils, neither of which had enacted any canons but had 
busied themselves exclusively with matters of faith and heresy. However, the 
seventh ecumenical council Nicea II (787) attached the Trullan Council to the sixth 
council (680-681), not also to the fifth council (553). And this conciliar lead was fol¬ 
lowed by the clcissical canonists both in the East and in the West. For example, Gra- 
tian wrote: “Sexta synodus bis congregata est: primo, sub Constantino, et nullos 
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canones constituit; secundo, sub Justiniano filio eius, ... et canones numero cii ad 
correctionem Ecclesiae promulgavit” (Dist. XVI, c. 6). Clearly for Gratian the Trul- 
lan CouncU was the second session of the sbcth council, as established authorita- 
tively by Nicea II. Balsamons Penłhekłe was a misguided neologism, which had 
no authority nor historical support in attaching the Trullan Council also to the 
Fifth Council. Perhaps this insight underlies the preference for the designation 
“TruUanum” by Rhalles-Potles, the nineteenth century Greek Orthodox editors of 
the Syntagma as weU as by todays leading Greek OrthodoK canonists like Spyros N. 
Troianos and Constantin G. Pitseikis (see their articles in the book The Council in 
Trułlo Revisited mentioned above, pp. 189-198 and 263-306). 

In fact, nonę of the two names currently in use is fully satisfactory. The des¬ 
ignation "Quinisext,” as just stated attaches this council eąually to the fifth and 
the sixth councils, deviating both from history and from Nicea II, which re- 
garded it as attached to the sixth council only as the latters second session. The 
fact that the Trullan Council completes in contents also the fifth council does not 
make it the second session of this council. Hence, pace Balsamon, the name 
"Quinisext” is not warranted either historically or canonically. It is a misnomer. 

There is a further consideration in the present context of the ecumenical 
movement. The name “Quinisext” may seem to prejudge the ecumenicity of this 
council from the start, which may be felt to be premature. The importance of the 
name is not to be underestimated: the name is like an arrow that shows the di- 
rection and focuses or repulses attention. 

The designation “Council in Trullo” would appear to be neutral for the pre¬ 
sent. However, this is not a fully satisfactory name either: it fits awkwardly into 
a list of the ecumenical councils. Alberigo overcame this difficulty to some ex- 
tent by giving the titles of the councils in Latin: Concilium Nicaenum, Concilium 
Ephesinum, Concilium Trullanum, etc. Apart from the fact that this option is 
not available in all languages, at least in eąual measure, this way of entitling the 
ecumenical councils can create the wrong impression that there were eight ecu¬ 
menical councils in the first millennium of union between the East and the West 
instead of the universally recognized seven. At the same time, the very awkward- 
ness surrounding the name of this council may serve to underscore the fact that 
it is an ecumenical council sui generis: Photius called it “a sister council.” It may 
well be that "ecumenical” as a conciliar category needs to be understood analo- 
gously. 

Ohme has madę a most valuable contribution with his translation of the can- 
ons of this much neglected and misunderstood ecumenical council. In his exten- 
sive and masterly introduction he has distilled a summaiy of all that he had writ- 
ten on this council earlier. It contains a good account of the historical back- 
ground of the council, its purpose, its canons, its tortuous history of reception by 
the popes. In it he also corrects with scholarly integrity certain incidental errors 
of his previous publications, for example regarding the participants in the Coun¬ 
cil in Trullo. They were, according to the latest research, 227 in all; 190 from the 
Patriarchate of Constantinople; 10 from Illyricum Orientale, which belonged to 
the Patriarchate of Romę (West); 1 from the Patriarchate of .Alexandria, the Pa- 
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triarch in person; 24 from the Patriarchate of Antioch; and 2 from the Patriar- 
chate of Jerusalem (see p. 24 and n. 61). The book concludes with four very use- 
ful and exhaustive indexes: Bibie, Persons, Things, and Greek terms. 

G. Nedungatt, S.I. 


Rosso, Stefano, Un popolo di Sacerdoti. Introduzione alla liturgia, Elledici, To- 

rino-Leumann 2007, pp. 472, € 42,00. 

Dopo una prima apparizione nel 1999, nella collana «Biblioteca di Scienze 
Religiose® delkeditrice LAS di Roma, il manuale di Stefano Rosso, professore di 
liturgia nella Sezione torinese dell’Universita Pontificia Salesiana, ricompare in 
una edizione aggiomata e ampliata, nel 2007. Si tratta di opera voluminosa 
(ąuasi 500 pagine!) che ha lo scopo di introdurre il lettore, in forma diffusa e do- 
cumentata, nell’universo della liturgia cristiana, cioe, per utilizzare le stesse pa¬ 
role eon le ąuali 1’autore la presenta, per "rispondere all’interrogativo: cose la 
liturgia?” (p. 5). 

Il metodo scelto e storico-teologico, attraverso Tantropologia, la storia, la 
teologia, la Bibbia, la pastorale e la spiritualita. Cosi 1’autore affronta ąuesta 
"scienza di sintesi che si serve di molteplici apporti e deve mediare eon varie di- 
scipline” (p. 6); e riconosce fin dalkinizio che c’e ancora oggi un dibattito appas- 
sionato su due possibili strade: ąuella che mette 1’accento sulla dimensione an- 
tropologico-culturale e ąuella che lo pone su ąuella biblico-teologica. Cercando 
di tener presenti, in buona misura, ambedue le possibilita, si domanda se si deve 
partire da Dio o dairuomo, dal dato rivelato o da ąuello antropologico. Ricono¬ 
sce, infatti, che la liturgia e dono di Dio, ma lo e per Tuomo conereto di oggi, eon 
cultura propria e ricettivita particolare. Cosi ammette che, posare ‘‘lo sguardo 
sulkuna o sulkaltra sponda e libera ąuestione di sensibilita, di scelta di percorsi, 
che devono peró riannodarsi nell’essenziale” (p. 27). 

Ma e veramente cosi semplice? Il primo sguardo e sempre neutrale riguardo 
airinsieme del lavoro e alle sue conclusioni, senza pericolo di condizionare in 
ąualche modo lo sviluppo delkindagine e, addirittura, i suoi risultati? Ć certo che 
la Costituzione Sacrosanctum Concilium, scegliendo di definire la liturgia, non lo 
fa a partire dagli uomini e dalia loro opera, come ancora si faceva largamente 
nei tempi precedenti, e anche dopo il Concilio (cf., per esempio, la definizione di 
liturgia delkantico Codice di Diritto Canonico del 1917, can. 1256, ripreso, in 
certa maniera, nel nuovo Codice, can. 834), ma a partire da Dio e dalia sua me- 
ravigliosa historia sałutis (cf. SC 5), mettendo in atto una vera e sapiente rivolu- 
zione liturgica. Felicemente il nostro autore riconosce che; ‘‘il diverso passo ini- 
ziale influisce su tutto il cammino, eon le sue accentuazioni” (p. 27). 

Nella presentazione si richiama ancora 1’attenzione su elementi importanti 
ąuando si affronta un discorso profondo sulla liturgia della Chiesa. Cosi riemer- 
gono le intense relazioni che sussistono tra liturgia e Bibbia, permettendo di no- 
tare come la Bibbia si trovi proprio alla base della liturgia; i nuovi rapporti fra 
liturgia e ‘‘diritto rinnovato”; il necessario contatto tra magistero e liturgia", i me- 
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riti e i limiti della liturgia intesa nella prospettiva storica; i ri]evanti legami fra 
liturgia e antropologia, liturgia e cultura, liturgia e teologia; la vocazione della 
liturgia alla multidisciplinarieta; la liturgia di fronte ai possibili errori. 

Llnsieme dell’opera appare articolato. La trattazione si divide in sei capitoli, 
distribuiti tra la presentazione e 1’epilogo. Una breve ma utile introduzione, al- 
1’inizio di ogni capitolo, oifre al lettore un’idea generale di ąuanto si tratta, men- 
tre una conclusione, cerca di riassumere 1’argomento. 

Il primo capitolo, di carattere nettamente antropologico, che funge da fon- 
damento alhintero edificio liturgico, studia la struttura linguistica e simbolico- 
rituale delluomo, essere relazionale, "chiamato a entrare in comunione eon Dio 
e eon i fratelli attraverso un linguaggio costituito da simboli e riti” (p. 78). Cosi, 
prima di affrontare un discorso propriamente liturgico, si analizzano le disposi- 
zioni e le possibilita di accoglienza dell'uomo, chiamato al dialogo eon il Signore 
e eon il prossimo alhintemo dellassemblea cultuale. 

Il capitolo secondo si oceupa della teologia biblica del culto. Infatti, comincia 
definendo sinteticamente “il culto’’, “il sacerdozio” e “il sacrificio”. In seguito, 
studia 1’etimologia del termine “liturgia” e prosegue analizzando lo sviluppo di 
ąuesta parola nella grecita, nelle Scritture ebraiche, nelle Scritture cristiane e, 
infine, nella storia della Chiesa. Quindi esamina la nozione di culto neirAntico e 
nel Nuovo Testamento. 

Le vicende che interessano la storia della liturgia sono ricordate nel terzo ca¬ 
pitolo che, per “una lettura teologica e una interpretazione sintetica di dati, do- 
cumenti e fatti...”, oceupa circa 130 pagine. Sulla scia della trattazione di S. 
Marsili, svolge quell’idea di liturgia che scaturisce dai riti celebrativi nelle di- 
verse epoche della storia cristiana. La grandę novita, peró, e che il rito della 
chiesa di Roma e considerato, sia nel primo, sia nel secondo millennio, non so- 
pra, ma “alla pari tra gli altri riti cristiani”, cosa giusta e lodevole degli ultimi 
tempi. II ąuarto capitolo, opportuno e attuale, si sofferma proprio sulla conside- 
razione della rinnovata teologia liturgica che proviene dal Concilio Yaticano II. 

II capitolo seguente, "la celebrazione del mistero di Cristo”, tratta dell’assem- 
blea, della parola-sacramento e della celebrazione che, come spiega 1’autore a p. 
381, corrisponde rispettivamente al soggełto, &\\’oggetto e aWagire nel culto. II se- 
sto e ultimo capitolo e redatto appositamente per ąuesta seconda edizione del 
libro. L’argomento studiato e la spiritualita liturgica, definita conformazione 
progressiva del cristiano a Cristo, realizzata sotto 1’azione dello Spirito Santo, in- 
centrata sul mistero della Pasąua e nutrita della partecipazione cosciente e piena 
alla vita sacramentale della Chiesa, in modo speciale nell’Eucaristia. Dopo una 
rapida storia della spiritualita cristiana, si evocano le linee della spiritualita 
liturgica, a livello antropologico-religioso, immersa nella rivelazione biblica e 
vissuta all’intemo della Chiesa. 

Nelhepilogo, che conclude il lavoro, sono nominati i punti in cui si incrociano 
i diversi elementi delLampio panorama liturgico. E si ricordano gli argomenti 
non studiati nel presente manuale, che continuano a meritare un degno appro- 
fondimento. 
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In un contesto attuale dove “ció che si scrive invecchia presto ... rischia di 
non lasciare traccia” (p. 469), ąuestopera supera in completezza e ąualita altri 
tesli recenti che si propongono lo stesso scopo. Il nostro giudizio non puó essere 
che largamente positivo, anche se qua e la si possono notare alcuni piccoli di- 
fetti. La presentazione grafica della bibliografia, ad esempio, soprattutto ąuella 
generale, ma anche la settoriale che apre ogni capitolo e le varie sezioni, non 
aiuta il lettore a trovare velocemente le singole opere, anzi, complica e confonde. 
A ąuesta difficolta si unisce la mancanza di un ordine alfabetico per cognome di 
autore alLintemo delfelenco bibliografico. Si e preferito per anno di pubblica- 
zione: e ció rende difficile l’uso funzionale dell’indice. 


J. R. de Melo, S.I. 


Salachas, Dimitrios, La vita consacrata neł Codice dei Canoni delle Chiese Orien- 

tali (CCEO), EDB, Bologna 2006, pp. 324, € 29,00. 

This book, one of five written by the author on various canonical themes in 
an Italian series (Diaconia del diritto), will interest not only students but also en- 
thusiasts of the canon law goveming the consecrated life. After two opening 
chapters (20 pages) on monastic life in the ancient canonical sources and the re- 
ception of the sacred canons in CCEO, the remaining six chapters of commen- 
tary follow the outline of CCEO canons 410-572. Then, there are informative ap- 
pendices, the first of which indicates the canons which allow for particular law 
together with the authors suggestions for formulating it, as well as a selective 
bibliography and generał index. 

From the outset, just as the Eastern Commission (PCCICOR) had originally 
done, the author distinguishes monks in monasteries from religious in orders 
and congregations and he implies that life in monasteries, given a certain prior- 
ity, is monastic life as opposed to religious life (cf. p. 53). However, this priority 
was increasingly tempered within PCCICOR so that a monastery would subse- 
ąuently be defined as a "religious” house (cf. CCEO c. 433), and expressions such 
as “members of monasteries, orders and congregations” and “monasteries, or¬ 
ders and congregations” were eventually replaced with “religious” and "religious 
institutes” respectively. In fact, the title to chapter 1 is “Monks and Other Reli¬ 
gious”. The text also seems to lack precision and/or accuracy on other ąuestions: 
admission (p. 113), dismissal (p. 181), the novice master (pp. 224-225), tempo- 
rary profession (p. 228, ft. 56) and transfer (p. 247). 

The authors commentary, which often simply restates the canons (cf. pp. 72- 
72, 121-122, 160-161, 185-187, 241-243, etc.), could have further elaborated on 
the 1996 papai exhoration Yita consecmła (especially regarding the vows, p. 45) 
and the importance of the rights of religious in CCEO canon 40 §2 (cf. pp. 65- 
67). At other times, one would have hoped for morę explanation of the authors 
own position. Does he feel that Eastern scholars still debate whether or not the 
superior is a member of the council (pp. 81-82)? It is well settled that the East- 
em superior is a member of the council (see, for example, CCEO c. ,500). Are 



270 


ORIENTALIA CHRISTIANA PERIODICA 2010. INDICATIONES 


Eastem superiors, as the author argues, to come to the financial aid of their ex- 
claustrated religious even though CCEO canon 491 explicitly States that they are 
to depend on the eparchial bishop in place of their superiors (p. 171)? Why does 
the author maintain that a dismissed religious’ recourse, to be dealt with judi- 
cially {CCEO c. 501 §4), would be handled by the Signatura applying the canons 
on penal trials (p. 188)? Why does he State that it would be preferable for a supe¬ 
rior generał, rather than a provincial, to grant the dimissorial letters under 
CCEO canon 537 §1 (p. 240)? 

Apart from the ąuestions raised here. the author bas madę the Eastem Codę 
and, morę particularly in this volume, the canons goveming the consecrated life 
morę accessible to a wider audience. By effectively promoting a greater knowl- 
edge of the CCEO canons, which are part of the one body of canon law of the 
Catholic Church, the book's contribution is already noteworthy. 

J. Abbass, OEM Conv. 


CemehOB, H. C., 0UAoco^cKaJi u dozocAoecKon anmponoAozust: OnepKU, «3opHw sepa- 

ceHb», Mmhck 2008, 352 c. 

This expansive overview of particular figures and problems in the field of 
philosophical and theological anthropology is a wonderful indication of the 
depth of speculative thought coming out of former Communist Eastem Europę. 
It is not at all ideological and clearly shows an independent and searching mind 
at Work. The author, N. S. Semenov, holds the Chair of Culturology on the Fac- 
ulty of Philosophical and Social Sciences at the Belamsian State University, 
Mińsk, Belams, and, as this work shows, is an accomplished essayist, indicating 
his preferred form of philosophizing with this book. 

Divided into three sections, the first deals with such fundamental topics as 
the object of study of philosophical anthropology, the history of the ąuestion of 
man, the essence of man, and existential problems regarding man, ending on a 
study of the French philosopher Georges Bataj on the history of eroticism and 
the origins of man. The second section deals with the thought of individual phi- 
losophers as Kant, Feuerbach, Nietzsche, Scheler, Frank, Khomzhii (and his 
synergetic anthropology), and Barth along with a consideration of Biblical on- 
tology. The third section introduces us to some of the authors own philosophical 
reflections on such topics as solitude, personality, love, and cmelty. 

With such an array of topics it is impossible to discuss every one so attention 
will be afforded to several select points the author makes in regard to Russian 
philosophical thought. Drawing attention to Russian religious philosophy, he 
opens his discussion with Semen Frank and how his philosophical anthropology 
is a blending of ontology and the epistemological problem of the knowledge of 
God, taking as its point of departure the duality of man as matter and spirit. 
Man in this way is neither "outside” of God nor fully “within” this world; he is a 
being between the world and God. Expressed otherwise, Frank holds, in the 
words of SemenoY, that there is an indissoluble hond between the idea of God 
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and the idea of man as expressed in the notion of Bogochelovechestvo (Divine 
Humanity). This understanding is but an explicitation of the primordial intui- 
tion of man’s being a participation in being beyond the limits of himself, the fact 
of which is nothing but an expression of the total unity (vseedinstvo) of being. 
These and other insights Semenov highlights in his treatment of Frank, whose 
thought is morę than ever relevant to our own times in existential angst before 
the ąuestion of God. 

Semenov’s exposition of synergetic anthropology according to his contempo- 
rary Sergei Khoruzhii is particularly noteworthy, especially in regard to his criti- 
cal commentary over the latters strict division between "essentialist” and "ener- 
getic” discourse. Semenov makes a valid point in opining that Khoruzhiis un- 
dertaking, at least in his vocabulary, comes across as overly abstract and, thus, is 
not ultimately conducive to understanding human reality at its ontological 
depths. 

R. Slesinski 


SoLOViEV, Yladimir, I tre dialoghi e U Racconto dellAnticristo, traduzione italiana 

di Giovanni Faccioli, Marietti, Genova - Milano 2007, pp. 280, € 12,00. 

Si tratta della IV ristampa dellopera (la prima edizione e stata nel 1975), il 
che testimonia 1’apprezzamento comune dei lettori per lo scritto ormai famoso e 
anche parecchie volte discusso sia nei circoli degli specialisti che in ambito po- 
polare. Yogliamo nondimeno aggiungere alcune notę utili per stimolare alla let- 
tura, forsę anche ripetuta, dello stesso scritto. £ naturale che II racconto dellAn- 
ticristo, il quale in forma simbolica presenta i grandi probierni filosofici e 
teologici che non perdono mai la loro attualita, susciti commenti e interpreta- 
zioni. Non vogliamo farę qui il riassunto di tali commenti e interpretazioni, piut- 
tosto awertire di una omissione che vi abbiamo notato. Praticamente, tutti co- 
loro che ne discutono concentrano la loro attenzione sul Racconto stesso, mentre 
7 tre dialoghi che servono per introdurlo sembrano essere quasi dimenticati, 
quasi che fossero una sorta di introduzione inutilmente prolungata e perció su- 
perficialmente sfogliata in anticipo. Oserei, per essere spiritoso, rovesciare Tat- 
tenzione al testo, dicendo che il Racconto puó servire come una buona intro¬ 
duzione ad una lettura soddisfacente dei Dialoghi. Ma, evidentemente, mi devo 
spiegare meglio. 

Qual e il tema principale del Racconto? Senza dubbio ci sorprende e ci piace 
la sua forma originale di immagine. Ma il suo senso principale si concentra sul 
pensiero fondamentale trattato eon insistenza dai recenti pensatori russi; l'im- 
possibilita di risolvere i numerosi probierni umani eon la sola capacita umana. 
L’Anticristo, messo qui in scena, risplende per la sua bellezza, intelligenza, 
esperienza pratica, eppure e destinato a fallire. La verita cristiana e essenzial- 
mente antinomica, come antinomiche sono la natura umana e divina. Cristo solo 
e riuscito ad unirle in una persona divino-umana. E se TAnticristo osa eon le sole 
capacith umane risolvere anche il problema religioso, in quel momento prende 
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la forma di un violento impostore; vio]ando la voce della coscienza, diventa il 
“demone” del małe, come fu indicato gia da Dostoevskij. L. Śestov, eon le sue 
sottili analisi della cultura moderna, ci mette in guardia contro il grandę peri- 
colo di un ateismo strisciante che s’infiltra in tutte le riflessioni sui probierni 
umani. Che cosa ci dovremmo ąuindi aspettare di piu dalio scritto di Solov’ev? 
Lo scopriamo proprio leggendo i Dialoghi. Qui ci viene detto ąuali siano ąuesti 
probierni umani che in conereto non riusciamo a risolvere. 

Spetta a Platone il merito di aver popolarizzato la forma dei dialoghi per trat- 
tare le ąuestioni piu alte. Platone trovó imitatori anche presso i cristiani. Con 
che successo ha adoperato ąuesto stile 1’autore del nostro libro? Si loda Platone 
per il fatto che i discorsi che propone sono veri e propri colloąui, confronti fra 
diverse opinioni, L’imitazione fatta da Aristotele si presenta gia nella forma de- 
cadente di un monologo, ogni tanto interrotto dalia modesta interrogazione di 
un discepolo. In onore di Solov'ev, possiamo dire che le persone che egli mette in 
scena dialogano dawero. Inoltre, osiamo dire che dal punto di vista letterario 
superano il modello antico. I personaggi di Platone conducono il discorso in 
termini prevalentemente astratti, dal momento che prendono la parola solo i fi- 
losofi, chiusi nella loro cerchia ristretta. Invece Solovev mette in scena dei tipi 
conereti, ąuali realmente incontriamo nella vita odiema; le domande che pon- 
gono e le risposte che danno sono dawero ąuelle che agitano la mente della 
gente di oggi. Quali probierni si discutono? Luomo politico non dubita di do- 
verlo presentare nel modo seguente: "Adesso e arrivata l'era della pace e del- 
l’espansione della civilta europea in ogni luogo. Tutti devono diventare europei. 
Il concetto di europeo deve coincidere con il concetto di uomo e il concetto di 
mondo civile europeo con ąuello di umanita” (p. 91). L’aggettivo "europeo” si 
addice al sostantivo Inglese, Italiano, Russo.,., in che modo? I pensieri presentati 
nella discussione che segue sono assai interessanti. 

Un "generale”, da parte sua, propone i suoi dubbi sul giusto significato dei 
discorsi che sente a proposito del programma di pace internazionale e sulla ri- 
nuncia ad ogni violenza da parte dello stato verso i malfattori. Viene rimprove- 
rato dal difensore entusiasta della morale del vangelo puro, che in ąuesto caso 
non e un ecclesiastico, ma un "principe”. Si tratta evidentemente di un’allusione 
all’insegnamento di Tołstoj. Come tale, non ammette discussioni sul precetto 
della non violenza. Perció la sua risposta consiste praticamente nel citare te- 
stualmente ció che legge nei testi evangelici. Ma subito dopo egli stesso e messo 
in difficolta dalia domanda che gli e rivolta direttamente; "Se il małe esiste, si- 
gnifica che gli dSi o non possono o non vogliono impedirlo, ma in entrambi i 
casi non ci sono affatto dei come forze onnipotenti e buone. Principio vecchio, 
ma esatto.” Gli altri preferiscono evitare ogni pensiero relativo a ąuesto pro- 
blema. La dama del popolo si accontenta di un sospiro; "Ah, che dite mai?” E 
neanche il generale ha il coraggio di lasciarsi trarre in tali discussioni e si tra- 
sforma in un saggio popolare: "Mettiti a filosofare e ti girera il cervello.'’ E il 
principe? Prende una scusa ąualsiasi e scappa. Lo ha gia fatto in altre occasioni. 
Conosce bene i testi evangelici, ma alla fine si rende conto che, senza la presenza 
del Cristo vivente, il solo insegnamento evangelico non risolve i probierni umani 
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e neanche teologici. L'unione ecdesiale ed ecumenica fatta in tale vuoto sarebbe 
opera dell’Anticristo. 

Che cosa aggiungiamo noi? Speriamo che ąueste poche notę siano sufficienti 
a mostrare Tattualita del testo ristampato e la sua importanza duratura. 

T. Śpidlik, S.I. 


Teule, Herman, Les Assyro-chaldeens. Chretiens dlrak, dlran et de Turąuie. 

Collection Fils d’Abraham, Brepols, Tumhout 2008, pp. 239, € 29,00. 

C’est une contribution importante que le prof. Teule de l’Universite de 
Nimegue et de Louvain, nous livre sur le passe et le present de notre peuple. Il 
traite donc de 1’histoire, mais aussi de la geographie humaine et religieuse des 
Chretiens de llrak, de Uran et de la Turąuie. Il connait bien la situation actuelle 
de nos pays et de nos Eglises: Chaldeenne, Assyrienne d’Orient et Ancienne 
Ćglise d’Orient. Le livre interesse en plus de l'historien, le theologien bibliąue, 
dogmatiąue et patristicien, le chercheur sur les courants spirituels et ascetiąues, 
artistiąues et litteraires de notre Eglise d’Orient, mais aussi le curieux qui cher- 
che a son sujet des renseignements pratiąues et actuels de par le monde entier, 
ainsi que sur la situation sociale et politiąue des ses ressortissants. Et ceci non 
seulement par les renseignements, mais aussi par les precieux textes, les statisti- 
ques, et 1’abondante bibliographie qu’il fournit. Aussi le livre devient-il non seu¬ 
lement un moyen d'information surę pour le passe et le present, mais aussi un 
instrument de travail scientifiąue, au moins pour les premiers pas des cher- 
cheurs. 

Importante est la contribution de lauteur sur la situation des Assyro-chal¬ 
deens non seulement dans les trois pays mentionnes dans le titre, mais aussi 
dans le monde entier. Il en decrit la situation actuelle et fournit des statistiąues, 
chose difficile dans notre epoąue de deplacement et de migrations. Ses informa- 
tions sont basees sur des textes, mais aussi sur des temoignages personnels 
recueillis lors des deplacements. 

Le livre est bien structure. L’introduction generale et le chapitre historiąue 
supposent que la foi chretienne est entree au cours du iFrne (p. 7). Cette 

position nous semble minimalistę. En effet, le temoignage des Actes des Apótres 
(2,8) parlant de Medes et des habitants de la Mesopotamie recevant la foi et la 
bapteme a la Pentecóte n’est pas, comme on dit, une listę generale de la presence 
de ‘tous le peuples’ a la Pentecóte, 1'Ćglise etant formee de 1’ensemble de 
rUnivers. Laffirmation est a prendre au serieux au sujet de cette partie du 
monde, a cause de Timportante colonie juive vivant dans notre Pays; le Talmud 
Babilonien siecle), beaucoup plus important que le Talmud de Jerusa- 

lem, est un temoignage irrefutable de cette presence. Pouvons-nous negliger la 
‘tradition’ du passage de saint Thomas en Mesopotamie pour aller evangeliser 
iTnde? D’autre part, le temoignage de ‘Amr sur la presence dune eglise a Bagdad 
detruite par le fleuve avant les annees 70 est a considerer (Fiey, Jalons pour 
1’histoire de 1'EgUse cn Iraq, CSCO 310, subs. 36, Louvain 1970, p. 32). Je dis cela. 
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au moins, pour reposer la ąuestion de lorigine du Christianisme en Mesopota- 
mie. Quant au reste, le chapitre sur Thistoire (p. 11-38) est un bon resume sur 
TEmpire Perse, 1’organisation de l’Ćglise, les ecoles, TĆglise et le pouvoir politi- 
que etc., et Tepoąue arabo-musulmane, 1’union avec Romę. Le chapitre sur la 
doctrine (p. 39-59) est aussi important. Ces points surtout sont consideres, 
comme il se doit: par rapport aux doctrines et les controverses, l’A. se concentre 
sur la christologie; pour 1’Islam, il se concentre sur le Trinite et sur l’Incamation. 
Un resume sur les sacrements (p, 54-56), sur l’Ćcriture et la tradition conclut le 
chapitre. Suit une tres belle anthologie de textes (p. 59-110). Elle est thematiąue 
et logiąue: profession de foi, auteurs spirituels, relations avec l’Islam, theologie 
bibliąue, textes canoniąues, textes cecumćniąues et enfin, textes en neo-arameen. 
Elle nous fait savourer la beaute de cette litterature. L’auteur donnę aussi des 
textes arabes chretiens. Nous aimerions lirę quelque chose d’Ephrem qui etait de 
Nisibe mćtropole syriaque orientale (cf. Fiey, Meme titre CSCO 388, subs. 54, 
1977). Dans le volume sur les Syriaques orthodoxes et catholiques il y a des 
textes de notre docteur. Mais il est aussi docteur de l’Ćglise d’Orient! 

Suivent des chapitres propres sur lart sacre, la vie spirituelle, le profil socio- 
logique de ce peuple, 1’organisation actuelle des Ćglises concemćes; un ensemble 
de notes conclut ces ćtudes. 

Particulitoment importante est la Bibliographie thćmatique (p. 195-208) 
suivant les themes des chapitres du livre. Pour qui veut connaitre ou etudier ac- 
tuellement nos Ćglises et leur patrimoine, cette bibliographie est un instrument 
de travail pratique et utile. Il leur epargnera beaucoup de fatigue et de temps! 

Le livre se conclut avec des annexes sur 1’alphabet, la listę des patriarches, le 
calendrier, un plan d’eglise, un glossaire. A la fin, sont inserees des photos des 
trois patriarches actuels, celle de reveque savant et martyr Addai Scher (t 1915), 
celles de quelques monuments historiques ou recents, comme notre eglise Saint 
Thomas-apótre a Sarcelles (France). Un grand nombres d’informations actuelles 
(2008) met k jour Thistoire recente. 

C'est un tour de force reussi! Le livre se recommande a tous ceux qui veulent 
connaitre nos Ćglises et notre patrimoine passe et present, qu’ils soient membres 
de nos Ćglises ou bien un chercheur qui s’y interesse. A celui-ci, je dirais qu’il 
commence par le livre du Prof. Teule! 

P. Yousif 


SCRIPTA AD NOS MISSA 
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